AND MUHAMMAD IS 
HIS MESSENGER 


THE VENERATION OF 
THE PROPHET IN ISLAMIC PIETY 


ANNEMARIE SCHIMMEL 


‘The important role of the Prophet Muhammad 
in the everyday lives of Muslims is usually 
overlooked by Wester scholars and has conse- 
quently never been understood by the Western 
world. Using original sources in the various 
Islamic languages, Annemarie Schimme! ex- 
plains the central place of Muhammad in Mus- 
lim life, mystical thought, and poetry. 

“My own experience in Turkey in the 1950s 
showed me how deeply the Turkish Muslims 
loved their Prophet." Schimmel says. “Based 
‘on this experience | tried to gather information 
from poetry and folk traditions wherever | 
went. Thus, this book is the fruit of some thirty 
years of work.” 

In order to understand Muslim piety it is nec- 
essary to take into account the long history of 
the veneration of Muhammad, who saw himself 
‘as “a servant to whom inspiration was granted” 
but who soon was seen, as stated in the Koran, 
as the wswa hasana, the “beautiful model,” for 
all believers. Schimmel discusses aspects of his 
life, birth, marriage, miracles, and heavenly 
journey, all of which became subjects for reli 
gious devotions, 

‘The development of Muhammad as the Per 
fect Man with superhuman character is revealed 
in the popular songs and poetry of the Mustims. 
And Muhammad Is His Messenger describes 
lovely folktales that reflect the tender devotion 
of the people in Turkey and Indo-Pakistan and 
mystical invocations that show how the Sufis of 
North Africa and Iran have surrounded the 
Prophet with beautiful names. In some mystical 
circles Muhammad reaches the position of me- 
diator, and large groups of Muslims have found 
consolation in the thought that he will intercede 
for them on Doomsday. Schimmel sees the ven- 
eration of Muhammad as having many parallels 
in other major religions. 

Historically, Christians feare’ Muhammad 
Schimmel shows, however, that they began tak. 
ing a more sober approach to the Prophet's per- 
sonality in the eighteenth century, and Western 
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| aeaglbus aiuto vere blouse 


Be | infidel or true believer— 

God alone knows, what I am! 

But I know: I am the Prophet's servant, 
‘Who Medina’s ruler is. 


Sir Kishan Prasad Shad 
Hindu Prime Minister of Hyderabad State 
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PREFACE 


This book is the fruit of an interest in the figure of the Prophet of Islam that 
has developed over more than four decades. I was first introduced to and 
deeply moved by the concept of the “mystical Muhammad" when I was a 
teenager, busying myself with the study of Arabic under the guidance of Dr 

Hans Ellenberg. During those formative years, the books of Syed Ameer 
Ali, The Life and Teachings of Muhammad, or The Spirit of Islam, and Tor 
Andrae’s masterful study Die person Muhammads in lehre und glaube 
seiner gemeinde were among my favorites, and Andrae’s book remains a 
source of inspiration to this day. During my student days at Berlin Univer- 
sity I enjoyed reading Suleyman Chelebi's Meviiid-é sherif, a simple, touch- 
ing poem that tells of the miracles at Muhammad's birth in images very 
similar to popular Christian Christmas carols, but little did I know then that 
J would attend many meviit in the five years I spent in ‘Turkey as professor 
of Comparative Religion in the Islamic faculty of theology in Ankara, In 
that period, I learned much about the popular veneration of the Prophet 
among Turkish Muslims. A deepening interest in the poetical and mystical 
literature of the Indo-Pakistant subcontinent then led me to realize how 
much love of the Prophet had colored the work of Muhammad Iqbal, the 
poet-philosopher of this century. The study of Sindhi folk literature added 
new facets to the picture. My fascination with the development of the 
veneration of the Prophet and its reflection in literature, espectally poetry, 
resulted in a number of articles pertaining to prophetology as perceived by 
Igbal, reflected in Sindhi poetry, and theoreticized by a reformist Muslim 
mystic like Mir Dard in eighteenth-century Dethi, and other topics. The 
material thus collected and combined with that culled from other sources 
formed the basis of one of the lectures I delivered in 1980 to the American 
Council of Leamed Societies (published as chapter 5 of my book As 
Through a Veil), My German publisher, Ulf Diederichs, then encouraged 
me to enlarge that chapter into a book about the veneration of the Prophet, 
which appeared in 1981. It is this book that is offered here to anglophone 
readers, but in a form that has outgrown the space limits of the German 
edition, We have also omitted the illustrations from that edition here, for 


xii 
PREFACE 


although they belong to the medieval Islamic tradition, modern Muslims 
tend to be offended by representations of the Prophet other than the verbal 
description, 

Many people have had their share in the growth of this book: gawwdis in 
India and Pakistan who sang the praise of the Prophet in unforgettable 
tunes; theologians who sometimes objected to the “mystical” interpretation 
of the person of the Messenger of God; old women in the villages of Turkey 
and Pakistan, whose whole life was permeated by a deep, trusting love of 
the Beloved of God; and students both in the Islamic countries and in the 
United States, who asked questions and tried to leam more about a phe- 
‘nomenon that is so little known in the West. 

In particular, 1 have to thank my friends and colleagues Professors 
William A. Graham of Harvard and Peter J. Awn of Columbia University. 
Dr. Graham read the whole manuscript and made some valuable sugges- 
tions, especially for the classical period and hadith; Dr, Awn generously 
helped resolve editing problems with the Press during my absence in Eu- 
rope and Asia. My research assistant Ali S. Asani located many biblio- 
graphical items. The copy editor for The University of North Carolina 
Press, Laura Oaks, skillfully polished 2 manuscript that was written and 
typed in part at Harvard, in part at Bonn, and gently removed inconsisten- 
cies. My gratitude is due to all of them. 


‘Cambridge, Massachusetts 
Spring 1984 


AND MUHAMMAD IS HIS MESSENGER 


INTRODUCTION 


‘A manuscript copy of the Koran, written probably in the twelfth century in 
easter Iran in a rather simple, late Kufic hand, has one notable peculiarity: 
the whole of Sura 112, the profession of God’s Unity, is written in unusu- 
ally interlaced, powerful letters, and on another page, the words Muham- 
mad rasa Allah, “Muhammad is the messenger of God,” are likewise 
distinguished by their eye-catching calligraphic form from the rest of the 
page.' The unknown scribe has expressed, in a tangible way, the central 
position of the Prophet in the religion of Islam. Indeed, the passage he has 
chosen to celebrate comprises the second half of the Muslim profession of 
faith, La ildha illa Allah, Muhammadun rasal Alldh, “There is no deity 
save God, [and] Muhammad is the messenger of God.” By this position in 
the profession of faith, Muhammad defines the borders of Islam as a 
religion, 

In an article on Iba ‘Arabi’s prophetology, Arthur Jeffery wrote: “Many 
years ago. . . the late Shaikh Mustafa al-Maraghi remarked on a visit to his 
friend, the Angtican bishop in Egypt, that the commonest cause of offence, 
generally unwitting offence, given by Christians to Muslims, arose from 
their complete failure to understand the very high regard all Muslims have 
for the person of their Prophet."* This comment from the Egyptian theolo- 
gian hits the mark precisely. Misunderstanding of the role of the Prophet 
has been, and still is, one of the greatest obstacles to Christians’ apprecia- 
tion of the Muslim interpretation of Islamic history and culture. For, more 
than any other historical figure, it was Muhammad who aroused fear, 
aversion, and hatred in the medieval Christian world. When Dante in his 
Divine Comedy sees him condemned to eternal pain in the deepest abyss of 
Hell, he expresses the feelings of innumerable Christians of his era who 
could not understand how after the rise of Christianity another religion 


4 
INTRODUCTION 


could appear in the world, a religion that—even worse!—was active in this 
world, and politically so successful that its members occupied large parts of 
the formerly Christian Mediterranean areas, 

This is not the place to discuss in detail the deformation of the image of 
Muhammad as found in medieval and even rather modem European litera~ 
ture, There is scarcely any negative judgment that the Western world has 
‘not passed upon this man who had set in motion one of the most successful 
religious movements on earth; and the study of his image as reflected in 
history, drama, poetry, and last but not least scholarship would require a 
voluminous work of its own.* 

In our day the new self-consciousness of the Muslims has come as a great 
surprise in the West, where Islam has been so long regarded as moribund. 
This new self-consciousness, however, has forced the West to reconsider 
some of the basic religious and social ideas of Islam in order to reach a 
better understanding of the values that have been and still are central for the 
Muslims. This may justify our attempt to depict how pious Muslims have 
seen the Prophet Muhammad through the centuries, even though their 
picture was not always historically correct, Certainly it reflects his enor- 
mous influence over thei lives, and the non-Muslim reader will perhaps 
‘understand from the witness of theologians and poets, of Arabs, Persians, 
and Turks, of Muslims in India and in Africa, how deep the Muslims’ love 
for him, how warm their trust in him are, how widely he has been venerated 
‘and called upon throughout the ages. and how he has been surrounded with 
the most glorious epithets. He will find that Muhammad indeed constitutes 
the exemplar and model for every Muslim believer, who is called to imitate 
him in all, even seemingly insignificant, actions and habits, and he will 
likely be amazed by the way in which the mystics developed the doctrine of 
Muhammad's primordial light and accorded to him, in his position as The 
Perfect Man, an almost cosmic status and function. For Muhammad, the 
last in the long chain of prophets beginning with Adam the father of 
mankind, is the one who brought the final revelation that comprehended all 
earlier revelations and at the same time recapitulated them in their pristine 
purity, 

Wilfred Cantwell Smith is right when he states that "Muslims will allow 
attacks on Allah; there are atheists and atheistic publications, and rational- 
istic societies; but to disparage Muhammad will provoke from even the 
most ‘liberal’ sections of the community a fanaticism of blazing vehe- 
mence."* Indeed, when in late 1978 in Pakistan the principle of Nizdm-i 
‘Mustafa, the Order of the Chosen One (that is, the Prophet), was intro- 
duced as a guideline for all actions and some voices critical of this notion 
were heard, the leading daily newspaper of the country published in re- 
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sponse an announcement nearly half a page long by one Mohammad Ismail 
from the Karachi area, with the tite “A fantastic fallacy.” In this piece, the 
writer attacked those who wanted to define the status of the Prophet before 
centering a discussion about the principles taught by him. The central para- 
‘graphs read: 


Who can measure and define the greatness of the Holy Prophet? 
We will not be surprised if such insolent persons, for their own ulte- 
rior motives, go even a step further and start saying that the status of 
Almighty Allah should also be determined before speaking about Is- 
lam in Pakistan, presupposing that crores [500,000] of Muslims of 
Pakistan are ignorant of God and the Holy Prophet. 

Itis an acknowledged and undisputed fact that the status of the 
Holy Prophet comes next to God, who alone knows the glory of His 
Prophet which He has bestowed on him. It has been very well ex- 
pressed by the famous poet and saint Shaikh Sadi: Ba‘ad Az Khuda 
Buzurg Tue qissa Mukhtasar, “In short, after God you are the 
greatest,” 

In Europe, where Muhammad has at times been understood as an idol- 
Worshiper of transformed into Mahound, the Spirit of Darkness, his histori- 
cal biography was studied from the eighteenth century onward, and al- 
though he was generally depicted as a kind of Antichrist or a Christian 
heretic and arch-schismatic, he also appeared to some philosophers of the 
Enlightenment period as representative of a rational religion, one devoid of 
speculations about Trinity and Redemption and, even more importantly, a 
religion without a powerful clergy." From the nineteenth century onward 
Westem scholars began to study the classical Arabic sources, which hence- 
forward slowly became available in Europe, However, even during that 
period biographies of the Prophet were often marred by prejudices and in no 
way did justice to the role of the Prophet as seen by pious Muslims. It is 
understandable that the Muslims reacted with horror to the European image 
of their beloved Prophet, with which they became acquainted, particularly 
in India, through British educational institutions and missionary schools. 
‘Small wonder that they as Muslims loathed this Christian attitude, which 
contrasted so markedly with the veneration they were wont to show to 
Jesus, the last prophet before Muhammad, and to his mother the Virgin.’ 
‘This encounter with such a distorted image of the Prophet is one of the 
reasons for the aversion of at least the Indian Muslims to the British. 

It was as a consequence of this confrontation that the Muslims, reacting 
to works like William Muir's Life of Mohamer, began to study the historical 
role of the Prophet.* For in the course of the centuries his historical person- 
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ality had almost disappeared behind a colorful veil of legends and myths; 
the bare facts were commonly elaborated in enthusiastic detail, and were 
rarely if at all seen in their historical perspective. The new interest in the 
study of the life of Muhammad, which runs almost parallel, in Muslim 
India, with the emergence of interest in the Lehen-Jesu-Forschung (the 
{quest for the historical Jesus) in the Protestant West, resulted in a number of 
serious, but also numerous superficial, purely apologetic writings, Syed 
Ameer Ali's Life and Teachings of Muhammad, or The Spirit of Islam, 
published in 1897, showed the direction in which modern Islamic biogra- 
phics of Muhammad were to develop in the following decades. 

‘At the moment there are available in Wester languages a considerable 
number of biographies of the Prophet or discussions of his pivotal role 
in Islamic life and culture that have been written by Muslim authors and 
hence reflect different approaches to his personality in the Muslim commu 
nity. An important introduction is Muhammad Hamidullah’s Le Prophete 
d'Islam, which, based on his lifelong penetrating studies into the original 
‘Arabic sources and his deep personal piety, depicts the life of the Prophet as 
it appears to devout Muslim who has received his academic training 
mostly in Western universities. Similarly, Emel Esin’s beautiful book 
Mecca the Blessed, Medinah the Radiant comtains a fine account of the 
Prophet's biography and, more importantly, an excellent description of the 
feelings of a highly cultured modem Turkish lady at the threshold of the 
Rauda (mausoleum) of the Prophet in Medina, Martin Lings's Muhammad, 
a life of the Prophet as depicted in the oldest sources, is an excellent 
introduction to the subject and very well written, These are only three 
typical examples from a large number of publications, 

‘On the non-Muslim side, biographies of the Prophet Muhammad written 
during recent years by European scholars are certainly much more objective 
than the works of earlier generations and try further to do justice to his 
Personality. W. Montgomery Watt's Muhammad, Prophet and Statesman is 
Pethaps the best known of these studies, We may also mention here as one 
of the latest, and certainly most controversial, attempts the book by Gin- 
ther Liling, Die Wiederentdeckung des Propheten Muhammad, in which 
Muhammad is presented as the Engelsprophet (Angelic Prophet) who con- 
tinued the unmitigated, pure tradition of Semitic, that is, Judaco-Christian 
religion as contrasted to the hellenized Christianity that (according to 
Liiling’s claims) was prevalent in Mecea. Adolf von Hamack’s remark, 
based on centuries-old deprecatory Christian allegations, that Islam was 
essentially a Christian heresy is thus again revived, although now with a 
more favorable attitude toward the Prophet. 

‘Some years ago Maxime Rodinson, himself a biographer of the Prophet, 
provided a very useful survey of the various approaches to the Prophet 
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among Western students of Islam.” But of these scholars only one has tried 
specifically to depict Muhammad's role in Islamic piety. Even today Tor 
Andrae’s Die person Muhammads in lehre und glaube seiner Gemeinde 
(1918) remains the standard work in this area, unsuperseded by any other 
major study, though complemented by random remarks in numerous mod: 
em works on Sufism. It is, however, unfortunately too little known even 
among Islamicists. Shortly before Andrae’s masterly study appeared, the 
German scholar Max Horten published his Die religidse Vorstellungswelt 
des Volkes im Islam, which also has fallen almost completely into oblivion; 
relying upon classical and contemporary sources, he gives numerous poi- 
gnant examples of the veneration of the Prophet in popular religion. Almost 
half a century later, Hermann Stieglecker described the role of Muhammad 
in theology and, to a lesser extent, piety in his dogmatic handbook Die 
Glaubenslehren des Islam (1964), 

Among works in English, Constance E. Padwick’s Muslim Devotions 
(1960) leads the reader into the very heart of Muslim piety, namely the life 
of prayer, in which the Prophet Muhammad occupies a truly sublime 
position, This book on Muslim religious life is equally knowledgeable and 
lovable and contains abundant material about the veneration of the Prophet, 
culled from prayerbooks and devotional literature of the entire Islamic 
world, It is, to my feeling, the best introduction to the topic. Good transla- 
tions of the most crucial classical Arabic accounts of Muhammad's life and 
work are offered by Arthur Jeffery in his Reader on Islam 

However, none of these authors has devoted himself to the study of the 
area in which love of the Prophet is expressed most beautifully and most 
eloquently: the poetry of the Islamic peoples, Not only is poetry in the 
classical languages of Arabic, Persian, and Ottoman Turkish worthy of 
attention here, but even more the popular verses in the various vernacular 
Islamic languages. These are the poems through which children imbibe the 
love of the Prophet from early childhood. poems that have helped to form 
and shape the image of the beloved Prophet, the intercessor on Doomsday 
and luminous Seal of the Prophets, in the hearts of the Muslim masses. To 
this day Muslim children like to write little poems, using traditional imag- 
ery, to express their love of and trust in the Prophet.'° Their elder relatives 
may interpret the Prophet's words as the message of change and dynamism, 
of social justice, of democracy, o of intellectual progress. 

The different facets of the image of the Prophet offer the historian of 
religion rich material for comparative studies, as James E. Royster has 
shown in a critical article," Parallels to the lives of the other major found- 
ets of religious traditions are evident, and in the mystical veneration of the 
Prophet one can detect influences from or similarities to Christian or Helle- 
nistic-Gnostic ideas, The phenomenologist of religion as well as the psy- 
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chologist will discover that Islam offers highly interesting examples of 


loving devotion to the Prophet. All will agree that the personality of Mu- 
hammad is indeed, besides the Koran, the center of the Muslims” life; the 
Prophet is the one who forever remains the “beautiful model” (Sura 33:21) 
for the life of all those who acknowledge in the profession of faith that he is 
truly “the messenger of God.” 


BIOGRAPHICAL 
AND HAGIOGRAPHICAL NOTES 


Muhammad's life is known to us from different sources. The Koran con- 
tains allusions to events in his life and the life of, the young Muslim 
community.’ Furthermore, his sayings and reports about his actions were 
carefully preserved and collected to form, in the course of the first centu- 
ries, a large compendium, showing how his community saw him. Another 
early source is the poems of Hassan ibn Thabit, who joined the Prophet in 
Medina and sang of the important events in the life of the Muslim commu- 
nity, praising Muhammad and derogating his enemies. Also very early are 
the various descriptions of the Prophet's wars and raids (maghdz/) and of 
the spread of Islam in the Arabian Peninsula. All this constituted raw 
material for his sia, his biography. The sira composed by Ibn Ishaq (d. ca 
768) and then edited by Ibn Hisham (¢, ca. 830) became the basis of all 
later biographies ? It goes without saying that numerous legends crystalized 
around a nucleus of factual material; but the charisma of a true religious 
leader can be better recognized from such legends than from the dry facts of 
his life, facts that are always likely to be interpreted by the biographer 
according to his peculiar viewpoint. 

Muhammad's biographical dates have always been considered the best- 
known among those of all great religious founders, but even in earliest 
Islam a “sacred biography.” which nonetheless certainly kept in mind the 
major external events of his life, including the dates, developed among the 
Muslims and has remained intact to our day. It was elaborated in the various 
Islamic languages and retold in prose and verse, sometimes (as in Ottoman 
Turkey) even adored with illustrations,” and as late as a few years ago a 
‘Turkish poet composed a series of sixty-three “pictures” from the Prophet's 
life in simple verse.* “The quest for the historical Muhammad” is, as the 
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innumerable studies of his life show,* a seemingly impossible undertaking, 
but without attempting to divest Muhammad's biography of the luminous 
haze of legends, we can sketch his historical life approximately in the 
following way. 

Muhammad was born in the Hashim branch of the clan Quraish, which 
ruled at the beginning of the seventh century over Mecea, a great center of 
‘commerce in Arabia. He is generally believed to have been born about A.D. 
570, of, as M. Hamidullah has computed, in June $69.° According to 
Muslim tradition a foreign army was besieging Mecca in the year of his 
birth; suddenly it turned away (as told in the Koran, Sura 105). This was 
Jater interpreted as a miracle pointing to Muhammad's coming.’ His father, 
called ‘Abdallah son of ‘Abdul Muttalib, died before his birth; his mother, 
‘Amina, when he was about six years old." Like other boys among the city- 
‘Arabs, the infant Muhammad was handed over to a nurse, Halima, Itis told 
that she owned a lame old donkey, which had great difficulty in reaching 
Mecca from the countryside. But when the animal had to carry Muharumad 
con the way back, it suddenly became swift-footed and fresh. This was one 
of the first signs of the child's future greatness,” 

‘The report that the young boy once got lost (without harm) from Halima 
is taken by later mystical poets as another marvelous witness to his future 
role as leader of man and djinn 


Do not worry—he is not lost to you! 
Itis he, in whom the whole world will be lost!!” 


‘Thus tells the poet and mystic, Jalaluddin Rumi (d. 1273), interpreting the 
voice from the Unseen that consoled the worried woman. According to 
some biographers, the miracle of the Opening of the Breast (see chapter 4) 
took place during this absence. And according to a late tradition, when 
Amina died she spoke a few verses in which she foretold her son’s destiny: 


‘You are sent to mankind 
by the Mighty and Kind Lord 


After her death, the djinn were heard as they sang threnodies for the mother 
of the last Prophet." 

From his birth Muhammad was placed under the protection of his grand- 
father, ‘Abdul Muttalib, who died, however, about two years after Muham- 
mad’s mother, Amina. The young orphan was then entrusted to his uncle 
Abu Talib, whose son, “Ali, was to become one of the first to believe in his 
message. His being an orphan, yatim—as pointed out in Sura 93—was to 
inspire many later poets to compare him to a yatima, a unique (literally, 
“orphan") pearl. 

Like many other Meccans, Muhammad too became engaged in trading. 
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‘As a mere boy, “the gifted orphan” is said to have accompanied his uncle to 
Syria. On the way they met the monk Bahira’,'* who recognized the "seal 
of prophethood” between the child’s shoulders and thus acclaimed him as 
the future prophet whose arrival had been foretold in the Johannine Gospel: 
all the signs mentioned in the ancient books fitted him.'? Muhammad was 
at that (ime about twelve years old. His early profession gave trading an 
honored place in Islamic life; even now a Sindhi children's song from the 
beginning of our century admonishes the boys to leam trade, “for the 
Prophet himself has occupied himself with it, and has made it important 
with all his energy.""* 

‘When Muhammad had reached the age of approximately twenty-five 
years, the woman for whom he had been carrying out business and who was 
impressed by his honesty and sincerity (he was called al-Amin, the Faithful 
One) married him. Her name was Khadija, and though she was consider- 
ably senior to him, their marriage proved very happy, The couple had four 
daughters, and one or two sons who died in infancy. A popular Ottoman 
‘mathnaw, a modern Egyptian strophic poem, and quite a few other folk 
ballads in various languages describe the marriage of Khadija with the 
Prophet,'* and she has been highly praised by both Sunnis and Shiites as a 
noble woman: 


Khadija, Khadija, great and pure, 
Mother, dearer to us than our own mother..." 


She was Muhammad's greatest support when his life suddenly changed at 
the age of about forty years. Pensive and searching for something higher 
‘and purer than the traditional religious forms, Muhammad sometimes went 
to the cave of Hira in the hills near Mecca, and it was there that a first 
Divine revelation overwhelmed him—a revelation in which he was ordered 
to “recite” (Sura 96). A period of “spiritual dryness” followed the first 
overwhelming experiences, and poets in later times have dramatically 
seribed “how Muhammad wanted to throw himself from Mount Hira’ 
until inspiration came again and he realized, full of awe, that it was God 
Himself who revealed Himself to him—that one and unique God, who 
ordered him to call his compatriots to absolute faith in Hira. 

The Prophet often suffered when exposed to the revelations, and various 
of his symptoms are recorded. Even his camel became restless and knelt 
down when a revelation came while the Prophet was riding. Tradition 
quotes Muhammad on the experience: “Revelation sometimes comes like 
the sound of a bell; that is the most painful way. When it ceases I have 
remembered what was said. Sometimes it is an ange! who talks to me like a 
human, and I remember what he says.” 

‘The Meccans venerated a number of deities, many of whose statues and 
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pictures were enshrined in their city sanctuary, the Ka’ba. Lately the theory 
has been propounded that these pictures may well have been Christian 
icons, for it is reported that a picture of the Virgin and Christ was found 
among them.'’ A strong influence from Hellenistic Christianity upon 
Mecean and western Arabian ideas cannot be excluded here: the pre-Islamic 
Bedouin religion most probably revered no images but rather worshiped 
stones, trees, and other objects, and the ancient Arabs seem to have been 
content, beyond that cult, with a more general belief in an all-pervading 
Fate, The pilgrimages to the Ka’ba, which were connected with fairs and 
meetings (as is usual in the case of pilgrimages) formed an important part of 
the Meccan economic system. Otherwise one does not get the impression 
that the Meccans or the Bedouins led a very active or highly spiritual 
religious life. The strong vein of fatalism, which is palpable in the poems of 
pre-Islamic Arabia, is not surprising in a society where the hardship of 
desert life inspired the best poets. 

‘There were also some Jewish settlements in the Arabian peninsula; not 
all of them belonged to the orthodox Jewish tradition, and “heretic” trends 
were well represented. The influence of Christianity was quite strong. for 
the areas adjacent to the peninsula (Syria, Mesopotamia, and Egypt) were 
largely inhabited by Christians of various confessional loyalties, so that the 
Arabs came to know, more or less intimately, Monophysites, Nestorians, 
and other Christian sectarians. It seems that some spiritual seekers among 
the Arabs were in search of a purer and more satisfying faith than that 
generally practiced. The Koran calls them Aunafa (singular, hanif) and 
Muhammad knew them through Khadija’s relative Waraqa ibn Naufal. In 
the Koran the hunafa appear as representatives of the pristine religion of 
Abrahams before its bifurcation into different religions such as Judaism and 
Christianity, and they may well have been members of old Judaeo-Christian 
groups 

‘The revelations that descended upon Muhammad from about 610 onward 
spoke primarily of God the One, Who is both the Creator of the world and 
its Judge. He will call mankind before His judgment unless they follow the 
commands to love their neighbors, to do justice, and to act honestly, In the 
early, short suras, as the chapters of the Koran later came to be called, the 
terrors of the Day of Judgment are depicted in brief and powerful, rhyming 
sentences that follow each other like sharp lightning and roaring thunder, 
‘The Meccans did not find this message very convincing; in particular, the 
idea of the resurrection of the dead did not make much sense to them. But 
the revelations Muhammad repeatedly received to counter such doubts 
argued that even the earth, seemingly dead in winter, could bring forth fresh 
greenery in the spring, and that the miracle of conception and birth is not 
less than that of the resurrection of the flesh.*” The leading Meccans were, 
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however, not easily won over even by this, and the tensions between them 
and Muhammad’s small group of followers grew worse from year to year. 
One group of these followers therefore emigrated to Abyssinia because the 
Christian faith as practiced there seemed to be closest to the ideals preached 
by the Prophet. (They returned later at various times.) 

In the year 619 Muhammad lost his faithful wife Khadija, who had been 
his strongest support in times of affliction and near-despair. In the same 
‘year his uncle Abu Talib also died, a man who had never ceased protecting 
his nephew although not converted to the new religion—which was called 
Islam, “Surrender,” that is, the complete trust in and acknowledgment of 
the One Supreme God, 

‘Two years after the death of Khadija and Abu Talib, in a time of increas- 
ing difficulties, a delegation from the city of Yathnib, an oasis north of 
Mecca, came to perform the pilgrimage. They asked Muhammad to join 
them and solve some of the social and political problems that were caused 
by frictions between the different groups of people living in their city. The 
‘Muslims (that is, “those who practice Islam”), as Muhammad’s followers 
were called, migrated to Yathrib, Muhammad followed last, along with his 
friend Abu Bakr. Together the two set out from Mecca, but the Meccans 
were keen to apprehend them. Legend tells how they sought shelter in 
cave over which a spider spun its web and pigeons hurriedly built their 
nests—so that the Meccans in their pursuit did not imagine that anyone 
could be hiding in that place (cf. Sura 9:40), The Persian expression that is 
used for Abu Bakr in this situation, ydr-i ghdr, “friend of the eave,” 
denotes the closest possible friendship between two men,?" and according 
{o the tradition of the Nagshbandiyya order, it was in the cave that the 
Prophet taught Abu Bakr the secrets of silent remembrance of God, the 
dhikr-i Khafi 

Muhammad reached Yathrib in September 622, and that year marks the 
beginning of the Muslim era, which is calculated from the Hegira (hijra, 
“separation, leaving”) of the Prophet. The calendar opens with the first 
month of the Arabic lunar year in June 622, and proceeds in pure lunar 
years of 354 days without intercalation, 

The city of Yathrib soon became known as Madinat an-nabi, the City of 
the Prophet, in short, Medina. Muhammad was called to find a solution for 
the communal tensions in this city, and he succeeded in drawing up a kind 
of constitution that governed not only the different tribes living in Medina, 
most of whom were considered to be in the category of the ansdr, or 
“helpers” of the Muslims, but also those who accompanied him in his 
emigration, the muhdjirin from Mecca. Though fully implemented only for 
a brief span of time, the document remained a basis and model for later 
‘Muslim communal administration, >> 
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In March 624 a major confrontation between Muslims and Meccans 
‘occurred at Badr, near Medina. Though the Muslims found themselves 
suddenly confronted with an army much stronger than they had expected, 
the victory in the ensuing battle was theirs, This victory at Badr was perhaps 
the most important miracle for the young community, a miracle that helped 
them find their identity and that has continued to be remembered as the 
event that changed early Islamic history. According to tradition it seems 
that a handful of pebbles, which the Prophet cast symbolically against the 
Meccans, proved a decisive factor in the victory. The Koran states concern- 
ing this event: “Not you cast when you cast, but God cast” (Sura 8:17). 
This sentence became the foundation of numerous mystical speculations 
about the Prophet, whose hand was, as it were, God's hand." ‘Thus the very 
name Badr became the cipher for the undeniable proof of Muhammad's 
God-given role as leader of his community, and of God's never-failing help 
for His servants. 

‘One year later, in 625, a similar encounter took place near Mount Uhud 
but with considerably less success. Some of the best Muslim fighters were 
killed, including the Prophet's uncle Hamza, whose name looms large in 
popular tales all over the East. The Prophet's foot was injured, and he lost 
two teeth during this battle, a fact that inspired later poets to compose 
extremely involved verses about the “pearls” that turned “into rubies” 
(because his white teeth were stained with red blood), 

1n627, the Meccans tried to conquer Medina. According to tradition, the 
Persian Muslim Salman al-Farisi suggested to the Medinans that they dig a 
trench for defense, The Meccans, not used to siege warfare, lifted the siege 
without having achieved tangible success. 

In the following year, Muhammad set out to perform the pilgrimage to 
the Mecean precincts, which had become the center of his religious aspira- 
tions shortly after the Hegira, The Muslims at Medina had originally prayed 
in the direction of Jerusalem, the sanctuary of the two earlier 
religions, but in 623 or 624 they had been instructed (Sura 2;134~35) to 
turn toward the Ka’ba at Mecca. From that time onward the conquest of 
Mecca and the Ka’ba, the central sanctuary of the ancient religion of 
Abraham, said to have been built by him and his son Ishmael, began to 
form an important aspect of Muhammad’s strategy. Even though the Mec- 
cans did not permit him to enter his native city on this visit in 628, he 
succeeded in concluding a treaty with them in which he was acknowledged 
14s an equal negotiant; it further guaranteed that he might perform the lesser 
pilgrimage, ‘umra, in the following year 

During the years in Medina, Muhammad’s attitude toward the Jewish 
community hardened. The Jews in Medina refused to acknowledge his 
revelations as the completion of the Torah, and it seems that some of them 
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and one, Zainab, was the ex-wife of his adopted son Zaid. A Coptic stave 
girl who was given to the Prophet bore him a son who, however, died before 
he was two. Although the Koran restricts the number of legal wives to four, 
Muhammad himself was granted the right to exceed this number, and 
allusions to some of his marital problems and to tensions among his wives 
are found in some later suras of the Koran. His wives were respectfully 
called “the mothers of the faithful” (Sura 33:6) and were subject to some 
special restrictions; after his death, for example, they were not allowed to 
remarry (Sura 33:53). 

The Divine revelations to Muhammad continued throughout his life. 
During the first years of his career they dwelt mainly upon the horrors of the 
Last Judgment and upon the omnipotence of the one and solely adorable 
God and His marvelous work in creating and sustaining the world. In the 
middle period, during the times of crises and persecutions, they often spoke 
of the suffering and afflictions that were showered upon earlier prophets 
who, like Muhammad, did not meet with any understanding among their 
compatriots and were tried hard until God gave them victory over their 
enemies.** These revelations certainly helped Muhammad to continue on 
his chosen path despite the growing hostility of the Meccans. In Medina, 
Islam became institutionalized, and the contents of the Prophet's later 
revelations, correspondingly, often concer civic problems and treat politi- 
cally and socially relevant questions such as emerged from Muhammad's 
activity as leader of a political community. The revelations in this period 
show Muhammad as the “beautiful model” (uswa hasana, Sura 33:21); 
the faithful are admonished to follow him and imitate his example, for “to 
‘obey him means to obey God” (Sura 4:80). The community was also 
informed that the Prophet was sent rahmatan lil-‘dlamin, “as a Mercy for 
the worlds" (Sura 21:107),”” and that God and the angels pronounced the 
blessing over him (Sura 33:56). 

Western scholars have often asked what the sources of the Prophet's 
revelations might have been, and whence came the apparently disjunct 
material of the Koran. They have wondered why the Koran mentions 
figures from the Judaco-Christian tradition, like Moses and Jesus, Joseph, 
and David and Solomon, in contexts that differ considerably from the 
biblical stories, whereas the great prophets of Israc! are not mentioned at 
all, A vast body of literature about the Prophet's “borrowing” —wittingly or 
unwittingly—from Christian (Nestorian and Monophysitic) and/or Jewish 
sources has been written during the last 125 years, with different, and partly 
conflicting, conclusions." Many scholars would agree with Johann Fick 
that in the end, “the means of rational science will never suffice to unveil 
the secret of the personality of this man, and we will never be able to 
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establish, by analysis, which Erlebnisse moved his soul until he finally 
reached the certainty—after painful struggle—that God had elected him to 
be a warmer and messenger"? 

For the Muslims, the differences between the biblical and the Koranic 
versions of certain stories are nothing but further proof that the Koran is 
indeed God's word. The Prophet Muhammad, being ummi (a word gener- 
ally interpreted in the Islamic tradition as “unlettered, illiterate”), could 
not read, and hence could not know the contents of the biblical stories: how 
could he have utilized them if they were not directly inspired? But contrary 
to the traditional acceptance of Muhammad's ignorance concerning the 
earlier sources, the German scholar Giinther Liiling claims that the Prophet 
was well aware of the Judaco-Christian tradition, which he then utilized 
ingeniously. Whatever the explanation may be, the stories of earlier proph- 
ets, beginning with Adam, serve in the Koran as paradigms for the life of 
Muhammad, and he was confirmed in his faith time and again by the 
thought that just as earlier nations had been doomed to perish because they 
refused to believe their prophets and persecuted them, so too would the 
Meccans suffer the same fate unless they accepted the message of the Lord 
as revealed to and preached by Muhammad, 

In the year 632, Muhammad again made the pilgrimage to Mecca, and 
this performance remained forever a binding example for the Muslims who 
undertake the hajj. It was during this “farewell pilgrimage, Muslim 
traditions affirm, that the final revelation came upon him, which is noted 
down in Sura $:5: “Today I have perfected your religion for you and 
completed My favor unto you, and have chosen for you Islam as re- 
ligion."” 

‘A few weeks later, on 8 June 632 (A.H. 11),"" Muhammad died, in the 
apartment of ‘A’isha, who was then about eighteen years old and on whose 
authority a good number of his sayings and stories about him are told 
Muhammad could well apply to himself, as Fick writes in a perceptive 
article, the Koranic word of Sura 6:162: “Lo, as for me, my Lord has 
guided me unto a straight path, a right religion, the community of Abra- 
ham, the upright, who was no idolater. Say: Lo, my worship and my 
sacrifice and my living and my dying are for God, Lord of the worlds.”? 

Even though some more rigorous theologians like Iba Taimiyya in the 
fourteenth century and the Wahhabis in the late eighteenth and the nine- 
teenth centuries raised their voices in protest against the visits of pilgrims to 
the Rauda (Garden), as his mausoleum is called, Muhammad's last resting 
place in Medina became a center of pious veneration. By custom, the 
pilgrim who stands in front of the Rauda will say, referring to the end of 
Muhammad's farewell sermon: 
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1 bear witness that thou art the Apostle of God. Thou hast conveyed 
the message. Thou hast fulfilled the trust. Thou hast counselled the 
‘community and enlightened the gloom, and shed glory on the dark- 
ness, and uttered words of wisdom. ** 


Muhammad did not leave any rules for his succession. Of his four 
daughters, Zainab, Rugayya, Umm Kulthum, and Fatima,™ only Fatima, 
called az-Zahrd’, “Luminous,” “the Radiant,” survived him. She was mar- 
ried w her father’s cousin ‘Ali, and died soon after the Prophet. ‘The 
legendary figure of this ailing woman was soon adomed with miracles, 
especially in the Shia tradition: * her birth was surrounded by light; she was 
absolutely pure and had no menstruation, and her sons were born through 
her left thigh. Thus she was honored with the title baral, “virgin,” and later 
‘she assumed also the position of a true Mater Dolorosa after the death of her 
younger son Husain, That she was called as well Umm abihd, “her father's 
mother.” gave rise to high-soaring speculations about her cosmic role in 
God's Heilsgeschichte 

In the confusion that set in after Muhammad's death, his father-in-law 
‘Abu Bakr made the poignant remark to the Muslims who mourned him that 
“If someone has worshiped Muhammad, Muhammad is dead. If someone 
has worshiped God, He is alive and never dies.” Abu Bakr, called ay- 
Siddiq, “the most trustworthy,” was elected the first caliph (khalifa, suc- 
cessor, substitute) of the Prophet.” After his death in 634, another father- 
in-law of the Prophet, "Umar ibn al-Khattab, followed him. "Umar, called 
al-Farig, “he who distinguishes truth from falsehood,” and said to have 
converted at a rather early stage when listening to the recitation of a passage 
from the Koran, was probably the most imposing personality among the 
early Muslims." From a grim enemy of the Prophet he turned into the 
fiercest and most active fighter for the true faith. His name is connected in 
literature and piety with the virtue of absolute justice, which spared not 
even members of his own family, and his role in the organization of the 
Islamic community and the implementation of law and order has been 
compared, in the West, to that of Saint Paul in Christianity,” but he appears 
even more bound to puritanic application of the Koranic revelation. The 
Shiites hate him intensely for his supposedly harsh treatment of Fatima after 
her father's death 

“Umar was assassinated by a Persian slave in 644, and a member of the 
‘old Meccan aristocracy, “Uthman ibn ‘Affan, became his successor, al- 
though not undisputed: too many pious Muslims remembered the opposi- 
tion of his family to the Prophet's message in earlier days. ‘Uthman had 
been married, successively, to two of Muhammad's daughters, Rugayya 
and Umm Kulthum, and is therefore called Dh’ n-ndrain, “the owner of 
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the two lights” (hence the proper name ‘Othman, Turkish Osman, is usually 
combined with the epithet Niiruddin, abbreviated Nuri or Nur). “‘Uthman 
ibn ‘Affan is credited with having commanded the redaction of the Koran 
into the form known to the present day, which is divided in 114 suras, 
arranged roughly according to descending length. The first sura, Al- 
Fatiha, “The Opening,” is a short prayer that has been compared, more or 
less correctly, to the Lord's Prayer.” After the short confession of God’s 
absolute Unity, Sura 112, follow two short suras, Al-Muawwidhatdn, in 
which man is taught to take refuge with God from various evils 

“Uthman too was assassinated, in 656, and was succeeded by ‘Ali ibn Abi 
Talib, Muhammad’s cousin and son-in-law, who was, according to the 
opinion of one faction of the Muslims, the legitimate successor of the 
Prophet. Those who adhered to him and claimed that he should have been 
the first caliph are known as the shfat ‘All, “Ali's party,” or briefly, the 
Shia.*! ‘Ali as well as his wife Fatima (see above), along with their two sons 
Hasan and Husain, are the central figures of Shiite piety. Indeed, in some 
strands of Shia Islam, they occupy a truly mythical place, ‘Ali being, on 
‘occasion, even more important than the Prophet himself, ‘Ali, Fatima, and 
their sons together with the Prophet form the Panjtan, the Five People, or 
the ahi al-kisa, the People of the Cloak, because Muslim tradition affirms 
that Muhammad once took them under his robe in order to show that he 
eared for them in a very special way, They are usually also equated with the 
ahi al-bait, the People of the House, the closest family of the Prophet, as 
mentioned in Sura 33:33. 

‘The veneration of the family of the Prophet is important not only from the 
religious viewpoint (although Shia piety is on the whole much more color- 
ful and variegated than the general “Sunni” orientation); it also developed 
into a decisive factor in the political history of Islam, The Shia presented 
from the very beginning the view that ‘Ali alone was the legitimate caliph, 
and they refused to accept the first three caliphs, especially ‘Uthman, 
condemning them in more or less outspoken words, The Sunnite Muslims, 
however, always maintained the excellence of the Khulafi’ ar-rashidiin, 
“the rightly guided caliphs,” or the Four Friends (chdr yar), as they are 
called in Persian, even though they might allot to ‘Ali a special place in their 
hearts. According to the Shia, during the last year of his life, on 18 Dhu'l- 
hijja, Mubammad had invested ‘Ali as his successor at a gathering at the 
pond Ghadir Khum, When ‘Ali was assassinated in 661 by a member of a 
dissenting faction, the Kharijites, two extreme views about the Prophet's 
succession clashed. Against the legitimist Shia, the “democratic” Khari- 
jites defended the idea that only the worthiest member of the community, 
“even though he be an Abyssinian slave,” should lead the Muslims. But the 
extremist, puritan Kharijites were soon overcome by the majority of the 
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Muslims, who were proud of being ah! as-sunna wa't-jamd‘a, “those who 
adhere to the Prophetic tradition and belong to the community,” that is, the 
Sunnis, Only a scattering of small groups of Khariji Muslims—for in- 
stance, the badis in North Africa—are extant today. 

After ‘Ali's death the Umayyad house, descendants of the Meccan aris- 
tocracy and hence unacceptable to more extreme Shiites, came to power 
and made Damascus their capital. Hasan, ‘Ali's elder son from Fatima, was 
bribed by the first Umayyad caliph, Muawiya, to abandon his claim and 
died somewhat later (according to Shiite tradition, from poison). His youn- 
ger brother, Husain, the third imdm (literally, leader of the prayer: gener- 
ally, religious leader of the community) of the Shia after ‘Ali and Hasan, 
tried once more to fight against the Umayyads after Muiawiya’s death in the 
fall of 680. He and his followers moved from their headquarters in Kuta 
(Iraq) to Kerbela, where the majority were killed in battle on 10 Muharram 
(10 October) 680. This event is the vantage point for a very special sort of 
piety typical of Shia circles, a kind of “passion piety” that has been 
‘expressed since early days in heartrending poems and touching prose pieces 
and also developed in later times, particularly in Iran, into dramatic repre- 
sentations of the suffering of Imam Husain and his family. A whole genre of 
Persian and Urdu literature, the marthiva, or dirge, is devoted to the tragic 
fate of the martyrs of Kerbela, which is conceived as the turning point of 
world history.’ Weeping for Husain opens the gates to Paradise, and 
Fatima, like Mary the mother of Jesus, will intercede for those who shed 
tears for her son 

‘Numerous branches developed within the Shia in the course of time. The 
Ithndlashariyya, ot TWwelvers, continue the line of imams to the twelfth one, 
who mysteriously disappeared in 873 and has since ruled the world from the 
Unseen; this branch was made the state religion of Iran in 1501 and also has 
many followers in India, particularly in the Lucknow and Hyderabad/ 
Deccan areas. Another branch stops the fine as early as the fifth imam, 
Zaid, son of the oaly surviving son of Husain after the battle of Kerbela, 
‘These Zaidites, representing a theological trend rather close to that of the 
Sunnites, ruled in Yemen till 1964, and they also had some smaller king- 
doms in medieval Iran, 

The Shia groups that follow the seventh imam, Ismail, are known by 
different names; one branch founded the Fatimid kingdom in Egypt, where 
after 1094 a split occurred that resulted in the present groups known as the 
Nizaris, of followers of the Aga Khan, and the Bohoras, The Ismailis, 
dreaded and maligned as “Assassins” during the Middle Ages in Iran and 
the Near East, have developed recently into a progressive modern com- 
munity; their highly interesting, esoteric religious literature is slowly he- 
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coming known and reflects their comprehensive system of philosophical 
thought us much as their poetic tendencies, especially in their Indian en- 
vironment, 

But not only the Shia, the Sunnites too (that is, the people of the 
Prophetic tradition, sunna, and the community, jamd‘a) deeply venerate the 
Prophet's family; for as the great Sunni mystic Hallaj said: “God has not 
created anything that is dearer to him than Muhammad and his family."*? 
‘The descendants of ‘Ali and Fatima (called sayyid, plural sdddr, or sharif, 
plural ashraf, shurafi’), especially the children of Husain. still enjoy great 
Prestige: how could a sayyid's daughter marry a non-sayyid! Many mystics 
aare said to be of sayyid ancestry, even though critical scholars feel that “this 
‘occurs too frequently to be indisputable.“ Veneration was, and still is, 
shown to the descendants of impoverished sayyid families; a maidservant 
from such a family will not be allowed to do any dirty or lowly work in the 
house, as I was recently told in the Deccan. The feeling underlying the 
veneration of these people is that some of the Prophet's baraka, his power 
of blessing, is still alive in his descendants and that they therefore deserve 
at least part of the honor owed to their ancestor. 

While the important, often even politically important, role of the sayyid 
families has continued to our day, other figures in the environment of the 
Prophet have been transformed into symbols of certain spiritual attitudes or 
adopted as representatives of ideologies. Abu Lahab, Muhammad's uncle 
and archenemy, who is cursed in the Koran (Sura 111), has become, along 
with his wife, the exemplar of the infidel who refuses with all his strength 
to accept the new order and who does everything to block the Prophet's 
way. He is thus the typical antagonist in the drama of a prophet’s life. The 
poet Rumi, who puns on the meaning of the name Aba Lahab, Father of the 
Flame, thinks that its bearer was probably the only person never to be 
touched by the flame of Divine love: 


I have not seen, lacking Thy fire, anyone but Abu Lahab!** 


Among the positive symbolic figures is Bilal iba Rabah, Muhammad's 
Abyssinian muezzin, who was sometimes asked by the Prophet, “Bilal, 
refresh us with the call to prayer!” For ritual prayer reminded the Prophet 
of his heavenly journey when he could speak to God without a veil. Bilal 
was an Ethiopian slave who had adopted Islam very early and was tortured 
‘on that account by his Meccan owner until Abu Bakr bought and freed him. 
In popular tradition he beeame the symbol of the black people who em- 
braced Islam and were taken into the community without hesitation, since 
Islam knows no differentiation of races. Sana'i, around 1100, goes so far as 
to sing, 
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Bilal’s sandal is better than two hundred Rustams—7 


that is, the black slave, freed by his acceptance into the Islamic community, 
is by far superior to even the greatest hero of pre-Islamic Persian legendary 
history. Bilal became the patron saint of many Black African and Abyssin- 
ian Muslim groups and is often cited as a model of piety.** Hence his name 
is now used not infrequently as a proper name for boys, especially in India 
and Pakistan, where Iqbal's two poems on the poor Bilal who was honored 
through Islam have made this name very popular.” Lately, the Black 
Muslims have adopted the term “Bilalian" for themselves; their journal is 
now called Bilalian News, and one also hears of a Bilalian College and of 
Bilalian journalists. 

‘Abu Dharr, a Companion of the Prophet, was noted for his attempts to 
remind the wealthy of the Koranic injunction to give up their treasures and 
concentrate on God and the Otherworld. He therefore has become a proto- 
type of early ascetic Sufism.” Louis Massignon has called hien, perhaps 
somewhat too idealistically, “un socialiste avant la lettre.” 

Of special importance is the role of Salman al-Farisi, often called in the 
Persian tradition Salmdn-i pak, Salman the Pure.*! Wester scholars have 
devoted a number of studies to this follower of the Prophet,* A Persian 
barber who embraced Islam, Salman became in the later esoteric interpreta 
tion of early Islamic history the symbol of the Persians who had been 
adopted into Islam, and thus mode! of all foreigners who enter the Islamic 
world and bring with them their own knowledge and capacities, so that the 
Muslims may use them and carich their lives, Salman, it will be remem- 
bered, is credited with inventing the trench that saved the Medinans from 
the Meccan siege. Being a barber, he had the privilege of touching the 
Prophet's hair; later he became the patron saint of barbers, and sometimes 
of other craftsmen, and can be considered the first saint of an artisans’ guild 
in Islam.* 

Finally one has to mention Uwais al-Qarani, because his name plays a 
role in the mystical biography of the Prophet. Uwais lived in Yemen and 
converted to Islam without ever meeting the Prophet, Muhammad report- 
edly said about him, “Verily I feel the nafas ar-rahmdn, the breath of the 
Merciful, coming to me from Yemen'"* In the mystical tradition Uwais is 
the mode! of those who enter the mystical path without being initiated by a 
living master: an wwaist (Turkish veysi) mystic has no special teacher but is 
guided directly by God on the mystical path, or has been initiated by the 
mysterious prophet-saint Khidr. 

‘There are of course many more sahdba (singular, sahdbi) or Compan- 
ions of the Prophet, who are remembered as fighters, as traditionalists, as 
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faithful servants, or among al-‘ashara al-mubashshara, “the ten who were 
promised Paradise,"** but the abovementioned figures have remained so 
much alive in the tradition of the Islamic countries that even in our century 
an Urdu poct could compare his heart, which is completely devoted to the 
Prophet, and his loving soul, to Bilal and Uwais. 


MUHAMMAD 
THE BEAUTIFUL MODEL 


‘One must always keep in mind that Muhammad never claimed to possess 
any superhuman qualities. He was, and wanted to remain, “a servant to 
whom revelation has come" (Sura 41:5), and when he was challenged by 
the Meccans to perform miracles he used to say that the only miracle in his 
life was that he had received the Divine revelation in clear Arabic language, 
which was proclaimed through him as the inimitable Koran. He knew that 
he was only a mediator, and when his compatriots asked him to substantiate 
his message by performing miracles it was revealed to him; “Say: If men 
and djinn would unite to bring something like this Koran, they could not 
bring it, even if they would support each other" (Sura 17:90; ef. Sura 6:37) 
As eloquent as the Arabs might be, and as perfect as their highly refined 
traditional poetry might be, even they would not be able to produce a single 
sentence that could be compared in form and content to the Koran. 

‘This central position of the Koran in the Islamic Heilsgeschichte stands, 
phenomenologically, paralle! to the position of Christ in Christianity: Christ 
is the Divine Word Incarnate, the Koran is to use Harri Wolfson’s apt term) 
the Divine Word Inlibrate. It is therefore these two manifestations of the 
Divine Word that should be compared, for neither in theological nor in 
phenomenological terms can Muhammad be likened to the Christ of Chris- 
tianity—hence the Mussims" aversion to the term “Muhammadans.” which 
seems to them to imply a false parallel to the concept of “Christians.” 
Muhammadi, as in “the Muhammadan Path,” is used in specific connec- 
tions, usually by mystics who try to emulate the Prophet's example even 
more than others. As a medieval mystic, Shams-i Tabrizi, said: “A mu- 
hammadi is he who has a broken heart... who has reached the heart, 


25 
MUHAMMAD THE BEAUTIFUL MODEL 


and can utter the Andl-hagg-i muhammadi, the Muhammadan ‘I am the 
‘Truth, "! 

Muhammad knew, and was repeatedly reminded by the Koranic revela- 
tion, that he was only a human being, a man, whose only prerogative was 
that he was granted a revelatory experience. As Sura 6:50 admonishes him: 
“Say: I do not say: “With me are the treasures of God" and I do not know the 
Invisible, and I do not say that am an angel—t follow only that which is 
revealed to me.” He was also reminded that only the Lord was able to guide 
‘You cannot guide on the right path whom you want. It is God 
(Sura 28:56). What had been revealed to him is that "Your 
God is One God” (Sura 37:4). and thus he was called to preach the message 
of uncompromising monotheism, of absolute surrender to the One God who 
is Creator, Sustainer, and Judge 

Muhammad felt that whatever happened to him was nothing but God's 
inexplicable grace, which he did not deserve and which had elected hie as 
its vessel. For God admonished him: “Verily if We wanted We would take 
away what We have revealed to you, and then you would not find for 
‘yourself a defendant against Us" (Sura 17:88). He knew that he could never 
have hoped that such a Koran would be given to him "save by the mercy of 
your Lord” (Sure 28:86). And when the Meccans ridiculed him, asking 
persistently when the hour of Judgment would arrive—an hour of whose 
horrors he had been speaking in such terrifying words—he had to repeat 
‘again that he too was not informed about its arrival, that he was nothing but 
“an evident wamer™ (Sura 29:49), awakening the hearts of those who are in 
fear of this “Hour” (Sura 20:15, 79:42, and others) 

Yet there are some passages in the Koran that point to Muhammad's 
exceptional role. As God “taught Adam the names" (Sura 2:30), thus He 
taught Muhammad the Koran (Sura 96:3). For Muhammad was sent “as a 
Merey for the worlds,” rahmatan lil-“alamin (Sura 21:107), and God and 
His angels utter blessings over him (Sura 33:56). He is “venly of noble 
nature” (Sura 68:4). In several places one finds the Divine command 
“Obey God and obey His messenger” or similar formulations, Such 
Koranic sentences formed the basis of a veneration of Muhammad that soon 
far surpassed the respect normally accorded to a prophet, and even now the 
pious Mustim will never mention anything belonging to or relating to the 
Prophet without adding the attribute sharif, “noble.” In the course of time, 
then, short Koranic remarks were elaborated and spun out into long tales 
and wondrous legends, which slowly illuminated the outlines of the histori- 
cal Muhammad with an array of color. 

‘The obedience due to the Prophet seems to have played an important, 
perhaps the central role in the development of Islamic piety.” Does not Sura 
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3:29 state: "Say: if you love God, follow me, then God will love you and 
forgive your sins. Verily God is forgiving, merciful” (cf. Sura 33:30)? 

In the bipartite profession of faith, ld ilaha illd Allah, Muhammadun 
rasal Allah, “There is no deity save God, [and] Muhammad is the messen- 
ger of God,” the second half, which defines Islam as a distinctive religion, 
constitutes, as Wilfred Cantwell Smith rightly says, “a statement about 
God” in his activity in the world rather than about the Prophet's person.” 
For by sending His prophet, who proclaims His word, God reveals Himself 
to the world: the Prophet is, according to Nathan Soderblom, “an aspect of 
God's activity.” Muhammad is singled out by God; he is truly the Chosen 
‘one, al-Mustafa, and for this reason his sunna, his way of life, became the 
uniquely valid rule of conduct for the Muslims. As the Prophet says: “Who 
follows me, belongs to me, and who does not love my sinna, does not 
belong to me."* For Muhammad is indeed, as the Koran states, an uswa 
hasana, “a beautiful model” (Sura 33:21), 

In the understanding of classical Islamic religious theory, Muhammad's 
sunna consists of his actions (/i'), his words (qaul), and his silent approval 
‘of certain facts (tagrir), His well-attested way of behavior—or at feast the 
way that was considered well enough attested 10 be historically true— 
attained a normative value for subsequent generations from at least as carly 
as the second century of Islam, Because of the importance of the Prophet's 
noble example, the science of hadith came gradually to occupy a central 
place in Islamic culture, 

A hadith (narrative, tradition; specifically a Prophetic tradition) is a 
report that contains a remark about a saying or an action of the Prophet as it 
is told by one of his trustworthy Companions who related it to someone in 
the next generation, The sahdba, Muhammad's Companions, are thus the 
most important source for Prophetic traditions. A hadith may treat a ritual 
problem; it can discuss details of faith and doctrine, tell about the punish- 
‘ment in the next world, of simply describe the Prophet's behavior while 
eating, sleeping, or giving advice. To the chain of transmitters, the isndd, 
every generation added new members, until long lines of traditionists 
developed, each link connected with the previous one, in a well-established 
relationship. In the third Islamic century (ninth century of the Christian 
era), during which the most important “canonical” collections of hadith 
‘were compiled, a typical hadith looked like this: A suid: I heard B say that 
he had heard C telling that D told him that E stated: F said that G 
transmitted: I have heard from Abu Huraira that the Prophet did this or 
that. 

‘One of the most important branches of scholarship was the examination 
of traditions, because they contained the exposition of the Prophet's behay- 
ior and thus formed the source for all aspects of human behavior. However, 


27 
MUHAMMAD THE BEAUTIFUL MODEL 


the scrutinization of hadith was primarily geared not toward the text of the 
tradition, but rather toward the reliability of the chain of traditionists by 
whom a certain text was transmitted. Careful study was devoted to ascer- 
taining which of them was a trustworthy person, whether he could have 
been in touch with the person whom he mentions as his source, or was too 
young when that person died, or had never visited the latter's hometown, 
‘After all such formal criteria for trustworthiness had been met, the hadith 
‘in question was considered to be sahih, “sound, immaculate.” The best 
and most reliable traditions, the number of which understandably increased 
in the course of time in spite of all scholarly scrutiny, give in a certain way 8 
picture of the development of theological and practical problems that the 
Muslim community faced during the first centuries of its history. The most 
trustworthy hadith were put together in the middle of the ninth century by a 
series of scholars, in large collections, among which the works of Bukhari 
and Muslim are usually called ay-sahihdn, “the two sound ones,” al- 
though four others (which four differs from list to list) are also regarded as 
having great authority. The sahihdn are so highly esteemed in Muslim 
circles that Bukhari’s Sahth was often regarded as second in importance 
‘only to the Koran. From these works the Muslims obtained the necessary 
information about the customs of the Prophet, about his outward appear- 
ance as about his ethical ideals. Sometimes in later centuries the whole 
$ahth of Bukhari, which contains some seven thousand traditions, was 
read out during the month of Ramadan (thus in Mamluk Egypt), and the 
Khatm al-Bukhdri, the completion of such a reading, was solemnly cele: 
brated.® Sometimes an individual scholar who had completed the study of 
Bukhari would invite his friends to celebrate this auspicious event.” 

On the basis of the “six books" of greatest authority later scholars 
compiled other, handier collections of hadith, which generally left out the 
chain of transmitters. These were studied throughout the Islamic world. for 
they formed the pivot of theological studies in the colleges, madrasas, 
together with the Koran. Among the hadith collections that were favorites 
in somewhat later times we may mention Baghawi’s Masdbth as-sunna 
(The Lamps of the Sunna), with 4,719 hadith, and, following it, ‘Tabrizi’s 
Mishkat al-masabih (The Niche for Lamps), called in India Mishkat-t 
sharif (The Noble Lamp). Its very title implies an allusion to the Light verse 
of the Koran (Sura 24°35). which was often interpreted as pointing to the 
Prophet, through whom the Divine light radiates into the world (see chap- 
ter 7 below). Persian and later Urdu translations of these works became 
popular in Mustim circles and were among the first books ever printed in 
India." In the sixteenth century ‘Ali al-Muttagi, a scholar from Burhanpur in 
central India, used his long sojourn in Mecca to organize the most impor- 
tant and best-attested hadith in his Kanz al-wmmal (The Treasure of 
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the Workers), a book that gained wide fame because of its practical ar- 
rangement. 

Other pious scholars and poets extracted sets of hadith conceming 
certain problems, such as predestination or the peculiarities of the days of 
the week, or sayings about fasting or pilgrimage; still others collected 
arba'in, groups of forty hadith that usually comprised traditions of which 
they were particularly fond or which they found most useful.” Later, such 
arba'in were often versified in Persian and Turkish, and the most famous of 
these collections, written by the great Persian poet and mystical scholar 
Jami in the late fifteenth century, has been penned by the masters of 
calligraphy in exquisite forms,'® for such a book carries the blessing of the 
Prophet's word with it. Indeed, in later times, especially in the Turkish 
tradition, it became a general practice to inscribe levhas, single pages, with 
Prophetic traditions, in which the two cursive styles, the small naskh and 
the larger, impressive thuluth, were very elegantly combined to form a 
“calligraphic icon.”* 

Frequently, pious medieval scholars would set out on long journeys in the 
hope of finding some new reliable hadith or in order to listen to a renowned 
scholar of traditions; indeed, to travel “in search of knowledge” in the form 
of hadith was essential for a good traditionist in early times."? Scholars 
‘would sit at the master’s feet, for it was necessary to lear one’s hadith 
from a master. Even though small collections of traditions already existed 
in writing at an early point in history," the ideal remained to collect one’s 
hadith from the mouth of a teacher who, in turn, had acquired his knowl- 
edge from another authority, thus maintaining the living chain which led 
back to the Prophet," Incidentally, one finds quite a number of female 
Iraditionists in the chain of transmitters, the first one being Muhammad's 
young wife ‘A‘isha. One of these leamed ladies, Karima of Mecca (A. 
1069), was able to teach the whole Sahih of Bukhari in only five days!'* 

Such sessions of hadith were days of great importance. For just as the 
faithful Muslim feels that when reading the Koran or listening to its recita- 
tion he is listening to God Himself, he also feels that occupation with 
Prophetic traditions brings him in close contact with the Prophet, so that, as 
it were, he sees him and hears his voice. For this reason the teaching of 
hadith was understood as a great responsibility, and the teacher would 
prepare very carefully for the occasion, He would undertake such teaching 
of hadith with great awe, and only in a state of perfect ritual purity. It is 
told of Malik iba Anas (4. 795), the founder of the Malikite school of 
jurisprudence and one of the great hadith transmitters, that “when he 
intended to sit down to recite hadith, he performed the ablution, donned 
new garments, put on 4 new turban, took his place on the platform, in awe, 
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reverence, and great seriousness. As long as the lecture continued, incense 
was constantly bumed. His reverence 10 hadith was so great that it hap- 
pened in one session that a scorpion stung him sixteen times, and he did not 
show any sign of disturbance.”'> 

The Prophetic tradition can also be regarded as the first step in the 
interpretation of the Koranic revelation, for it reflects what the earliest 
generations had retained from the Prophet, who was necessarily the prime 
exegete of the revelations he brought. Certainly Muhammad must have 
been himself the paradigm for his companions even before formal hadith 
developed, as Fazlur Rahman has pointed out; “for whatever new material 
was thought out or assimilated was given as an interpretation of the princi- 
ples of the Koran and the sunna.”"® Thus the living tradition continued and 
spiritually nourished the Muslim community, In fact, it became so impor- 
tant that one could call it “the highest normative instance,” as-sunna 
gadiyatun “ala” 1-Qur'én."” modern interpreter of Islam in the mystical 
tradition puts the importance of the sunna in the following words: 


It is inconceivable that these virtues [of the sunna} could have been 
practiced through the centuries down to our time if the founder of Is- 
Jam had not personified them in the highest degree; itis also incon- 
ceivable that they should have been borrowed from elsewhere—and 
‘one cannot imagine from where since their conditioning and their 
style are specifically Islamic, For Muslims the moral and spiritual 
worth of the Prophet is not an abstraction or a supposition; itis a lived 
reality, and it is precisely this which proves its authenticity 
retrospectively. * 


However, despite the deep veneration for the Prophet's sunna, a number 
of problems posed themselves during the study of hadith. Could conflict: 
ing hadith really stem in their entirety from the Prophet? Did not every 
political and theological group in Islam come up with relevant traditions by 
hich they tried to defend their attitude? Were the hadith collected in the 
six canonical books, or at least those contained in Muslim's and Bukhari’s 
work, all absolutely binding for the Muslim? All these questions have been 
discussed for centuries, and from early times there were those who favored 
exclusive reliance on the Koran as the safest way. 

‘The question of the authenticity has, however, been brought in the 
foreground especially in modern times when the confrontation of the Mus- 
lims with Western science and technology, but also customs and habits, 
threatened their time-honored way of life. European scholarship since Ignaz 
Goldziher is extremely critical of the traditions. But such criticism is 
rejected by pious Muslims as an attempt to shake if not destroy the very 
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foundations of Islam. S. H. Nasr, one of the leading Muslim thinkers of our 
day, educated at Harvard, writes in his thought-provoking book /deals and 
Realities of Islam, in the chapter “The Prophet and Prophetic Tradition”: 


Purporting to be scientific and applying the famous—or rather should 
‘one say the infamous—historical method which reduces all religious 
truths to historical facts, the critics of hadith have come to the con- 
clusion that this literature is not from the Prophet but was ‘forged’ by 
later generations. What lies behind the scientific fagade presented in 
most of these attacks is the a priori assumption that Islam is not a Di- 
vine revelation. . . . Were the critics of hadith simply to admit that 
the Prophet was a prophet, there would be no scientifically valid ar- 
gument whatsoever against the main body of hadith," 


However, in the modern Muslim world itself we find most widely differ- 
ing attitudes toward hadith. In the second half of the nineteenth century, 
among the Indian Muslims the very orthodox Ahl-i hadith accepted without 
‘questioning all that is written in the classical collections, while at the same 
time the modernists, led by Sir Sayyid Ahmad Khan, advocated a more 
selective method in the use of hadith: it should be binding in religious 
‘matters but not for details of social behavior or political and other worldly 
affairs. And yet one should not forget that Sayyid Ahmad himself in a rather 
carly work, which remained the basis for his later thinking, meditated upon 
the Prophet's word “O my son, the one who has cherished my sunna 
‘without doubt he has cherished me and he who cherishes me will be with 
me in Paradise” and exclaimed: 


Muslims, reflect a little; even if a thousand souls would sacrifice 
themselves for this word “with me,” it would still be little! To be 10- 
gether in Paradise with the Apostle of Allah is such glad tidings that 
verily both worlds have no value whatsoever in comparison with that 
reality! What a good fortune the person enjoys who is granted to be 
with the Prophet Muhammad! Alas, where do you err wandering 
around? Whatever gracious gift there is, itis in the sunna of the 
Prophet, by God, in nothing else, in nothing else, in nothing else!" 


But among the followers and collaborators of Sir Sayyid in later days, 
hadith were viewed more critically, and one of his friends, Chiragh Ali, 
was almost more radical in his critique of the traditions than Goldziher, who 
‘wrote shortly after him in Hungary. Chiragh Ali expresses the opinion that 
“the vast flood of traditions soon formed a chaotic sea. Truth and error, fact 
and fable, mingled together in an undistinguishable confusion.”?' 

‘The situation is not much different today: while one wing of orthodoxy in 
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Pakistan strictly clings to the Prophetic traditions, Ghulam Parvez, a mod- 
mist thinker in the same country. rejects hadith in toto and accepts only 
the Koran (which he interprets in a very idiosyncratic way) as the sole 
source of moral and ethical values. Again, Fazlur Rahman caused much 
discussion and bitter antagonism with his interpretation of the “living 
surna.” To be sure, even in the Middle Ages the question had been posited 
(by the Ashinrite theologian al-Bagillani) whether complete submission to 
the model of the Prophet was absolutely necessary, Was it perhaps only 
meritorious, or even without special religious value? This discussion of 
course dealt not with the religious contents of the hadith but only with 
ethically indifferent questions such as manners of eating or dressing and the 
like, However, the majority of Muslims preferred to follow the motto of the 
first caliph, Abu Bakr, who said: “I do not omit anything of the things the 
Messenger of God has done, for 1 am afraid that if I should omit it, 1 could 
go astray."** This careful and loving imitation of the Prophet's example 
would be, for them, the tric din-i muhammad, as particularly the Sufis 
emphasized it.* 

Such an approach was on the one hand the basis for the loving veneration 
‘of Muhammad, who appears often as a kind of paternal figure (he himself is 
quoted as saying, “Verily I am like a father to you"),?° a father or a deeply 
respected elder in the family to whom one would turn in full trust because 
‘one was absolutely certain that he knew the right answer to all questions, 
and the solution of all problems for those who belonged to him.?* But it 
could also lead to an absolutely tradition-bound attitude, even in the 
minutest externals, as it is expressed by the great medieval theologian al- 
Ghazzali, who devotes to the Prophet the twentieth, that is, the central, 
chapter of his Hiya ‘uldm ad-din and clearly states 


Know that the key to happiness is to follow the swnna and to imitate 
the Messenger of God in all his coming and going, his movements 
and rest, in his way of eating, his attitude, his sleep and his talk, 1 do 
not mean this in regard to religious observance, for there is no reason 
to neglect the traditions which were concerned with this aspect. | 
rather mean all the problems of custom and usage, for only by follow- 
ing them unrestricted succession is possible. God has said: i 
you love God, follow me, and God will love you” (Sura 3:29), and 
He has said: "What the messenger has brought—accept it, and what 
he has prohibited—refrain from it!” (Sura 59:7). That means. you 
have to sit while putting on trousers, and to stand when winding a tur- 
ban, and to begin with the right foot when putting on shoes... .*” 


And yet Ghazzali, “the scholar among the inhabitants of the world,” was 


32 
MUHAMMAD THE BEAUTIFUL MODEL 


accused by mystics like Maulana Rumi of lacking true love (as manifested 
in his younger brother Ahmad Ghazzali) and of not having found "the 
secret of the Muhammadan proximity” !** 

‘The imitatio Muhammadi is, as Armand Abel has stated, an imitation of 
the Prophet's actions and activity, whereas the imitatio Christi is rather the 
imitation of Christ's suffering. But it was through this imitation of Muham- 
mad’s actions as transmitted through the hadith that Islamic life assumed a 
unique uniformity in social behavior, a fact that has always impressed 
visitors to all parts of the Muslim world. It is also visible, for instance, in 
the hagiography of Muslim saints.*” For, as Frithjof Schuon says: “This 
*Muhammadan’ character of the virtues . . , explains the relatively imper- 
sonal style of the saints; there are no other virtues than those of Muham- 
mad, so they can only be repeated in those who follow his example; it is 
through them that the Prophet lives in his community.”""” Even the introduc- 
tion of a good sunna is, according to one hadith, a laudable act, and the 
person who introduces it will be given the reward of someone who acts 
accordingly, as he who introduces a bad sunna will be equally punished.”! 
‘The Muslim willing to devote himself completely to the imitation of the nar 
al-huda, the Light of Right Guidance, that is, the Prophet, may express his 
feelings in this prayer: 

‘We ask Thee for that for which Thy servant and messenger Muham- 


mad has asked Thee, we take refuge with Thee from that from which 
‘Thy servant and messenger has taken refuge with Thee,"? 


THE SHAMA IL AND DACA IL LITERATURE 


‘Veneration of the Prophet and the interest in even the smallest details of his 
behavior and his personal life grew in the same measure as the Muslims 
were distanced from him in time. They wanted to know ever more about his 
personality, his looks, and his words in onder to be sure that they were 
following him correctly. The popular preachers enjoyed depicting the figure 
‘of the Prophet in wonderful colors, adding even the most insignificant 
details (thus, that he had only seventeen white hairs in his beard)."” One 
sometimes sympathizes with more sober theologians who were not too 
happy when listening to these pious, well-meant exaggerations. But it was 
this very genre of literature, these treatises containing gat al-'ashigin, the 
Nurture of the Lovers, as Makhdum Muhammad Hashim of Thatta called 
his collection of Prophetic traditions and legends in rhyme, that remained 
favorite with readers and listeners.* This Qat al-‘ashigin, written in the 
Sindhi language in the early eighteenth century, was one of the first Sindhi 
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‘books ever printed in Bombay (ca. 1868), and its narratives, developed out 
of simple hadith, enchanted and uplifted the masses and inspired the folk 
poets to elaborate them in ever more imaginative detail 

In early days, the forerunner of such collections was a genre called 
dala’il an-nubuwwa, “proofs of Prophethood,” complemented by that of 
the shama’il, literary expositions of the Prophet's lofty qualities and out- 
ward beauty, Two of the earliest dald’il and shamd’il works were composed 
by Abu Nuisim al-tsfahani (d. 1037), mystic and historian, and by al- 
Baihagi (4. 1066). Both are more or less biographies of the Prophet, 
studded with evidentiary miracles—those that happened before and after 
Muhammad's birth as well as before and after his call to prophethood, and 
those that pointed to his exalted status as the last Prophet. Both sources 
speak of his noble genealogy and his qualities and indulge in telling many 
‘of the miracles through which men and animals recognized him as God's 
special messenger. Such tales formed the bases for legends and poems in 
which popular views about Muhammad were to be reflected throughout the 
centuries.* 

Almost two hundred years before Baihaqi, the traditionist Abu ‘Isa at- 
‘Tirmidhi (4. 892) compiled the first basic book about the shamd'il al- 
‘Mustafa, in which the Prophet's external form as well as his moral 
superiority was described in great detail.” Muhammad appears here as the 
model of moral perfection, and it is not surprising that Tirmidhi's collection 
‘was used as a source by that medieval author who composed a most exten- 
sive work about the greatness of the Prophet, Qudi ‘Iyad. He was a stem 
Malikite theologian, noted enemy of the Sufis, and much-feared judge 
in Ceuta and Granada, His Kitdb ash-shifa’ fi ta'rif huqiiq al-Mustafa, 
however, has been used by nonmystics and mystics alike. In fact, it is per> 
haps the most frequently used and commented-upon handbook in which the 
Prophet's life, his qualities, and his miracles are described in every detail. 
‘The Shifa’ was so highly admired in medieval Islam that it soon acquired a 
‘sanctity of its own and was even used as a talisman,” protecting the house 
of its owner: “If itis found in a house, this house will not suffer any harm, 
and a boat in which it is, will not drown (sie}; when a sick person reads it or 
itis recited for him, God will restore his health,” For surely a book that is 
exclusively devoted to the admiring description of the noble Prophet par- 
takes of the Prophet's baraka. Its very name, shifa’, “cure, healing,” points 
to its healing power. 

From Qadi ‘Iyad’s book an even more extensive work about the same 
subject was derived, the Al-mawiahib al-laduniyya of Qastallani (d. 1517), 
and the literature in this area grew incessantly. Thus the last great collector 
of dald'il, shamd’il, and poems in honor of the Prophet, the indefatigable 
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‘Yusuf an-Nabhani (early twentieth century), mentions in one place the 
twenty-fifth (!) volume of a shamd’il work that he had used for his com- 
pilation.*” 


THE PROPHET'S PHYSICAL BEAUTY 


Descriptions of the physical beauty of the Prophet are found scattered in 
early traditions. Among them, the story of Umm Ma’bad can serve as a 
proof for the Prophet's impressive presence (sce chapter 4 below). For as 
the Prophet was the most beautiful of mankind in character, so he was the 
most handsome in his looks. The oldest descriptions in Tirmidhi’s Kind 
shamd'il al-Mustafa (the one quoted here is by ‘Ali) show him like this: 


Muhammad was middle-sized, did not have lank or crisp hair, was 
not fat, had a white eireular face, wide black eyes, and long eye- 
lashes, When he walked, he walked as though he went down a decliv- 
ity. He had the “seal of prophecy” between his shoulder blades, 

He was bulky. His face shone like the moon in the night of full moon. 
He was taller than middling stature but shorter than conspicuous tall- 
ness, He had thick, curly hair. The plaits of his hair were parted. His 
hair reached beyond the lobe of his ear, His complexion was azhar 
bright, luminous}. Muhammad had a wide forehead and fine, long, 
arched eyebrows which did not meet. Between his eyebrows there 
‘was a vein which distended when he was angry. The upper part of his 
nose was hooked; he was thick-bearded, had smooth cheeks. a strong 
mouth, and his teeth were set apart. He had thin hair on his chest. Hix 
neck was like the neck of an ivory statue, with the purity of silver. 
Muhammad was proportionate, stout, firm-gripped., even of belly and 
chest, broad-chested and broad-shouldered.*? 


A special mark of the Prophet was the “seal of prophethood,” which 
documented his position as the final herald of the Divine revelation (see 
Sura 33:40). The seal is described by all sources unanimously as a fleshy 
protuberance or kind of mole the size of a pigeon's egg, of blackish color 
with some yellow, which was located between his shoulders. It is said that 
the Christian monk Bahira’ in Syria recognized young Muhammad by this 
very mark as the promised last prophet, the Paraclete of the Johannine 
gospel, 

‘The Prophet's hands are described as cool and fragrant, “cooler than ice 
and softer than silk.” and in all traditions the frageance that exuded from 
him is duly emphasized. Some of the women close to him allegedly col- 
lected his perspiration to use as perfume.‘ 

Out of the belief in the Prophet's lovely fragrance a delightful legend 
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developed: during his heavenly journey, when he was on his way into the 
Divine presence, some drops of his sweat fell on the ground, and from 
them, the first fragrant rose appeared. Thus the believer can still experience 
the Prophet's scent from the fragrance of the rose, as Rumi sings in his great 
poem in honor of the blessed mystical rose: 


Root and branch of the roses is 
the lovely sweat of Mustafa, 

And by his power the rose’s crescent 
grows now into a full moon.*? 


Pashto popular poetry, on the other hand, mentions that the rose’s petals 
blushed from shame when the radiantly beautiful Messenger entered the 
‘garden, so that the flower's color is derived from his beauty.*? In later times 
narratives of this kind have Jed to extravagant statements that, for instance, 
the Prophet was so pure and fragrant that flies did not sit on him, or that 
thanks to his pure, luminous nature he did not cast a shadow. And ‘A‘isha 
was told that “the earth swallows up the excrements of the prophets so that 
they are not seen," 

Muhammad becomes the archetype of all human beauty because the 
noblest spiritual qualities are also manifested in him somatically. He is, as a 
contemporary Urdu poet says, 


Beauty from head to toe, Love embodied, ** 


Similarly, a modern Arabic source mentions that the perfection of faith 
consists in the conviction that “God has created Muhammad's body in such 
unsurpassable beauty as had neither before him nor after him been seen in 
any human being. If the whole beauty of the Prophet were unveiled before 
our eyes, they could not bear its splendor,” Poets in all Islamic languages 
have expressed this conviction, inventing ever new images to express the 
praise for this marvelous beauty. 


‘Your light was in Joseph's beauty, o Light of God; 
It healed Jacob’s blind eye so that it became well, 


‘sings the Urdu poet Dagh at the end of the nineteenth century.*” He takes up 
with these words a favorite topic of earlier writers: not only is the wisdom 
of all prophets contained in Muhammad but also their beauty. And while 
Yusuf (Joseph) is generally accepted as the paragon of human beauty, a 
hadith makes Muhammad say: “Yusuf was beautiful but 1 am more hand- 
some (amlah)."** Perhaps one should also consider the famous hadith 
“Verily God is beautiful and loves beauty.” which has inspired so many 
artists, in connection with the beauty of the Prophet, the beloved of God. 
It is natural that in a religion that prohibits the representation of living 
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beings, particularly of saintly persons, no picture of the Prophet could be 
legitimately produced. (One proof of the totally wrong ideas of medieval 
Christians is that, confusing Islam with the paganism of antiquity, they 
spoke in their poetry and chansons de geste of “the golden images, or 
statues, of Mahomet.”*° To be sure, we find representations of the Prophet 
in quite a number of miniature paintings in the Turkish, Persian, and even 
Indian traditions. In later times his face is usually veiled, although early 
fourteenth-century paintings show him unveiled as well, a practice that 
today is vehemently attacked as heresy by Muslim fundamentalists and 
even by large parts of the intelligentsia.*' But the Muslims found another 
way to make him present before their eyes: the so-called hilya. 

Tirmidhi, in the late ninth century, quotes a hadith in which the Prophet 
Promises: “For him who sees my hilya after my death itis as if he had seen 
me myself, and he who sees it, longing for me, for him God will make 
Hellfire prohibited, and he will not be resurrected naked at Doomsday.” 
‘The hilya (literally, “ormament”) consists of short descriptions of the 
Prophet's external and internal qualities, drawn from early Arabic sources. 
Its told that the Abbasid caliph Harun ar-Rashid bought such a description 
from a wandering dervish, rewarding him lavishly; the following night he 
‘was honored by a vision of the Prophet, who promised him eternal bless- 
ings.” According to other popular traditions, the Prophet himself advised 
his “four friends,” the first four caliphs, before his death to remember his 
shamd'il-ndma,®* that is, the description of his looks and qualities. One 
who stitches the hilya in his shroud will be accompanied on his last way by 
@ thousand angels who will recite the funeral prayer for him and ask 
forgiveness on his behalf until Doomsday. * 

‘Out of the simple, sonorous Arabic descriptions of Muhammad's quali- 
lies more artistic forms developed, It seems that veneration of the hilya 
‘was especially widespread in Ottoman Turkey. There the calligraphers 
developed a peculiar style of writing it during the sixteenth century, which 
was perfected by Hafiz Osman, the master calligrapher of the late seven- 
teenth century. These Ailya, often imitated, are round, and beneath the 
circular frame that contains the description of the Prophet, the line “Merey 
for the worlds” is written in large letters.*? Even today, the hilya is usually 
printed according to the model set by Hafiz Osman and his disciples, and is 
kept in homes as a picture of the Virgin might be in a Catholic home, to 
convey blessings upon the inhabitants. To execute a hilyu in fine calligra- 
phy was considered a work of great merit: one Turkish woman, widowed 
and childless, said she regarded the nine she had completed during her 
lifetime as a substitute for nine children, hoping that they would intercede 
for her at Doomsday.*® 

Poets also transformed the short, pithy Arabic sentences describing the 
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The bilya of the Prophet. in traditional Turkish naksh calligraphy 
by Ahmet Kamil Efendi, for his graduation as calligrapher, 1882 
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Prophet into long-winded verse.*” The Turkish Hilya by Khagani, a poet of 
the late sixteenth century, is especially worthy of mention. The poct tells 
extensively the blessings contained in the hilya: not only will its owner be 
safe from punishment in the Otherworld, but Satan will not enter his house; 
his recompense will be equal to the manumission of a slave and a pilgrim- 
age to Mecea, “and the citadel of his body will not be impaired and he will 
not be afflicted by maladies.”** Then the poet ingeniously describes the 
Prophet and his beauty. His white complexion is explained in images like 
this: 


He with a heart like the ocean was an incomparable pearl— 
No wonder that (his color] was inclined toward white!” 


His harmoniously arched eyebrows serve the whole world as gibla, direc: 
tion of prayer, for they resemble a beautifully arched prayer-niche; but even 
more, they remind the spectator of the secret of gilba qausain, “Iwo bows’ 
length” (Sura 53:9), that is, the mystery of Muhammad's close presence 
before God during his heavenly journey." His nose, again, was “as if i 
were the bud of a white rose,” 

Khagani also devotes long descriptions to the clothing of the Prophet, for 
not only his figure and his face were topics for the traditionists and poets but 
also his garments, which the believer should strive to imitate, He preferred 
white or green clothing, but owned, according to classical description, only 
‘one piece of each kind. Khaqani then extends his verse to the various colors 
in which the Prophet appeared, each of them fitting for one of his aspects: 


In white, he looked like a pearl, in red, like a rose. 


Indeed, for him “who is beautiful like the rose” the Pathan folksinger is 
willing to sacrifice his life.”' On the whole, however, the color red is rarely 
connected with the Prophet. 

I is interesting to note that a modern Egyptian narrative ballad deals with 
an incident concerning the Prophet's shirt. Since he had no cash to help a 
starving beggar, Muhammad gave him his only shirt. which was then 
auctioned until a Jew bought it for an enormous sum; the Jew’s blindness 
‘was cured by this very shirt and he, of course, embraced Islam, The motif 
‘of Joseph's fragrant shirt, which healed his father’s blindness, is here 
applied to the Prophet.’ The same idea has also been expressed in Sindhi 
popular verse.” 

The precious relic of the khirga-i sharif, o burda, the noble coat of the 
Prophet, is found in several mosques, among them one in Khuldabad in 
the northern Deccan, and in the treasury of the Topkapu Seray in Istanbul. 
Another Khirga-i sharif, preserved in Qandahar, Afghanistan, in a building 
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that non-Muslims may not even approach, inspired Muhammad Iqbal in 
1933 to compose a deeply felt, mystically tinged poem (see p. 243).°° 

The Prophet wore a special kind of sandal, the two strings of which were 
drawn between the toes. These sandals, na’, became likewise an amulet 
full of baraka, particularly strong against the evil eye." Were they not 
worthy of all admiration and veneration, for the Prophet had touched the 
Divine Throne with them during his heavenly journey, so that they became 
“the vertex of the crown of the Throne™?” Popular poetry in the various 
Islamic languages has often included mention of this aspect of the sandals. 
‘The fifteenth-century Persian mystical poet Jami, for example, writes that 
all heavenly beings rubbed “the forehead of their intention” on Muham- 
mad’s “Throne-rubbing sandals.”** He also claims that the heavenly tree 
‘Tuba had rubbed its head at the Prophet's sandals and thus reached highest 
honor,” and he repeatedly expresses the feeling that “the thread of the 
soul" is nothing but the string of Muhammad's sandals and that the check of 
the longing lover resembles the fine Ta'ifi leather of which these sandals 
were made: do the lover's cheeks not hope to be touched by the Prophet's 
feet and thus to obtain every conceivable bliss?” 

The relic itself was first mentioned in the thirteenth century in Damascus. 
But pictures of these sandals were apparently quite common in the later 
Middle Ages, especially in the western Islamic world, for around them & 
whole poetical genre developed, The poets, many of them from North 
Africa and Spain, described these sandals or expressed their longing for 
them. Thus an Andalusian poetess, Saduna Umm Sad bint ‘Isam al- 
Himyariyya (d. 1242), begins one of her poems with the words 

1 shall kiss the image if 1 do not find 

‘Away to kiss the Prophet's sandal. 

Perhaps the good fortune of kissing it 

Will be granted to me in Paradise in the most radiant place, 

And | rub my heart on it so that perhaps 

‘The burning thirst which rages in it may be quenched.”* 
‘The North African historian al-Magami (d, 1644) devoted a voluminous 
book to the subject of the Prophet's sandals,” its more than five hundred 
Pages contain not only prose and poetical texts but also drawings of 1 
sandals as they were used by people as a protective talisman, for " 
protected one’s house from fire, caravans from hostile attacks, ships from 
disaster at sea and property from loss.” Around the tum of the present 
century. Yusuf an-Nabhani, the collector of eulogies for the Prophet, sang 
in one of his poems: 


Verily I serve the image of the sandal of Mustafa 
‘So that I may live in both worlds under its protection.”” 
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The sandal of the Prophet, 
from the Dhakhira of the Sharqawa 
(Reprinted by permission of Dr. Mohammed Sijelmassi) 
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Popular songs in honor of the ni‘dl sharifa, the “noble sandals,” have 
persisted down to the present, according to an Iraqi friend who remembers 
such songs from her childhood in Baghdad. 

In addition to the sandals, another relic that became widely accepted was 
the impression of the Prophet's foot.”* According to legend, Muhammad's 
foot left a trace on the rock in Jerusalem where he alighted during his night 
journey before ascending into the Divine Presence, The Dome of the Rock 
‘was built to honor and protect the site, which is greatly revered, At various 
times and places other large stones have been found with an impression in 
them that came to be regarded as the trace of the Prophet's foot, and hence 
worthy of veneration. When visiting such a footprint one touches the stone 
and then passes one’s hand over the upper part of one's body, beginning 
with the head, in order to obtain some of the stone’s baraka. That this 
custom goes back to a rather early period is shown by the fact that in the 
year 1304, the reformist theologian Ibn Taimiyya, who tried to remove such 
a stone in Damascus to stop the superstitious practices connected with it, 
was driven away by the enraged masses and even accused of impiety.”* One 
also poured water over such gadam rasill stones, which was then used for 
its acquired baraka 

From the Middle Ages onward such stones were brought to India by 
credulous pilgrims. One of the first known instances is connected with the 
fname of the great Subrawardi saint Makhdum Jahaniyan from Ucch, who 
deposited such a gadam rasiil in Dethi.”® It must have been this very qadam 
sharif, “the noble footprint,” that Sultan Feroz Tughlug placed on his son's 
tomb. As late as the early nineteenth century “an annual fair (was) held on 
the 12th Rabi al-awwal (that is, the Prophet's birthday)" at that site; one 
‘observer ca, 1840 reported that “thousands of malang fagirs assemble and 
perform ecstasies in front of its gate.””” Soon a number of places between 
‘Narayangan) (Bangladesh), Gaur (West Bengal), and Gujarat boasted of 
owning such a relic, (Shia sanctuaries, incidentally, sometimes preserve a 
footprint of ‘Ali in stone, for instance at Maulali near Hyderabaud/Decean.) 

The veneration for the gadam rasil was so deeply rooted that even the 
Moghul emperor Akbar waited upon such a stone that one of his grandees 
had brought back from his pilgrimage to Mecea in 1589. Because this 
happened after the ruler had promulgated the din-i ilaht, his eclectic reli- 
gious order, the critical chronicler Badaoni notes the event with great 
amazement: how was such respect for the Prophet's footprint compatible 
with the ruler's otherwise so “un-Islamic” attitude?” 

Late Urdu poets loved to sing of the glory of the Prophet's footprint, for, 
as they felt, 


The trace of his foot has the rank of Mount Sinai.” 
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that is, it is the place where the Divine Light becomes visible, and there- 
fore, 


Mustafa’s footprint is the place where the bearers of the Divine 
‘Throne prostrate themselves.” 


Even more than the qadam rasiil, hairs from the Prophet’s beard became 
4 most valued relic. The beauty of his beard was always emphasized,"! and 
as hair and beard are considered to be endowed with special power, the oath 
“by the Prophet's beard” was considered extremely powerful. The Prophet 
is said to have given hairs to his faithful followers, and understandably, the 
pious strove to acquire at least some of them. Khalid ibn al-Walid, the 
victorious hero of the battle of Yarmuk, kept some of the Prophet's hairs in 
his headgear and claimed, as tradition has it, “Whosoever does so, will be 
victorious.” Over the centuries, a number of sacred places in Islamic 
countries have been fortunate enough to possess such a relic.** which is 
usually preserved in a small precious vessel. Veneration remains strong 
even today: only recently the beautiful Hazrat-bal Mosque in Srinagar was 
built in the place of another, older mosque in onder to give “the most 
venerable hair” (hazrat bil) a worthy abode. Non-Muslims are very rarely 
allowed to see the relic; on one occasion the Alaettin Mosque in Konya 
(Anatolia) did permit my mother and me to view the sacred hair, preserved 
in a very fine glass bottle. Usually it is well guarded, to be exhibited on 
certain festive days; in Rohri, Pakistan, for instance, the jewel-studded 
vessel is displayed once each year, in March. Sometimes only men, not 
women, are admitted into the presence of such a valuable relic, as we 
discovered in the Athar Mahal in Bijapur (Deccan) in 1979 and 1980. And 
the theft—or alleged theft—of such a hair can still cause extensive rioting. 
as was the case some years ago in Kashmir, 

Besides the veneration of relics connected with the Prophet's bodily 
presence, the Muslims carefully studied the way in which he cared for his 
body, because in this respect too, he was taken as the paradigm of behavior. 
According to Aisha, he never woke up without using the miswdk, a piece of 
twig that serves as a toothbrush. Therefore the miswak plays an important 
role in Muslim fife—so much so that an Indian mystical writer of the 
eightcenth century, Nasir Muhammad ‘Andalib, praised the use of the 
toothbrush as a special sign of Divine grace by which the Muslims are 
distinguished from all other peoples.“ Whether the Prophet used antimony 
to blacken his eyes or not, whether or not he daubed his hair and beard with 
henna**—all manner of details constituted problems whose appropriate 
solution was critically important to generations of pious Muslims who had 
never seen him in the flesh but wanted to remain faithful to his sunna even 
in the externals. 
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And there are other issues as well: most importantly, that the Prophet 
began every work with the right hand (or the right foot), and used exclu- 
sively the right hand for eating. Thus the first three fingers of this hand are 
to be employed when obtaining food; the left hand should be used only for 
the purification after urinating and defecation. Even today a traditional 
Muslim would never touch food with the left hand; when dining with fork 
and knife (the use of which was violently debated in pious circles in the late 
nineteenth century), many prefer to take the fork in the right, the knife in 
the left hand. 

Even the food that the Prophet liked and disliked is carefully recorded. 
Although the sources usually stress his modesty, his prolonged periods of 
fasting, and, at times, his starving, they still agree that he liked certain 
foodstuffs better than others, for instance the foreleg of lamb, milk, and 
dates, Sweets, particularly honey, were among his favorites. Such details 
were taken over in the descriptive poetry written about him. Composed at 
the turn of the present century, Nabhani's Hamziyya, a biographical poem 
of many hundred verses, sings not only of the spiritual greatness of the 
Prophet and of his miracles, but also tells how 


He liked all permitted food 

And he particularly loved hala 

He liked cream and dates very much, and other things 
That he liked were melon and squash .. .** 


Anas ibn Malik, who served the Prophet for many years and thus became 
acquainted with his habits, is reported to have said: “Once 1 saw the 
Messenger of God fetch pieces of squash (kiisa) from the kettle, and from 
that day I have always loved squash,”*” A famous example of the tradition- 
bound attitude of pious Muslims is connected with Sayyid Ahmad Khan, 
who in 1850, when he was in his early thirties, discussed with Azurda, the 
Multi of Delhi, the permissibility of eating mangoes and ended the conver- 
sation with the emphatic statement: “By God, who holds my life in His 
hands! If a person refrains from eating mangoes for the sole motive that the 
Prophet did not eat them—the angels will come to his deathbed to kiss his 
feet,”™ To eat this favorite fruit of Indian Muslims was thus for him 
certainly “doubtful”: it was “better to leave it.” Sayyid Ahmad, who was to 
become the reformer of Indian Islam, here followed exactly the attitude 
manifested by the great mystic Bayezid Bistami a thousand years before 
him: according to legend, this saint did not eat melons for sixty years, 
because he did not know how the Prophet cut that fruit." 

While the favorite foods of the Prophet have been lovingly adopted by 
the Muslims, they are not bound to follow his aversion to garlic and 
onion—although they should avoid consuming those vegetables before 
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going to the mosque,” The Prophet disliked their smell and thought that the 
archangel Gabriel might be offended by it when descending to bring him 
another revelation. 

‘The Prophet's attitude toward medicine should also be mentioned briefly. 
He said: “God did not send any illness unless he sends a medicine for it.”*' 
‘The water with which he had washed himself was often reused by the pious 
as a medicine because of its baraka—a custom well known in the history of 
religions. Likewise, and for the same reason, his saliva could serve for 
healing purposes, and it is often told that he cured ‘Ali’s sore eyes by putting 
‘some of his saliva on them.%? It seems that he attributed special importance 
to cupping and also recommended the use of purgatives, for he apparently 
considered the stomach to be an important source of many ailments; from 
his sketchy remarks in this field a special science developed, called at- 
tibb an-nabawi, "Prophetic medicine,” which is still practiced even today 
in some places. His own success in healing—of which some popular stories 
give examples—was part of the baraka that accompanies the saintly person 
and that enables him sometimes to perform healing miracles by merely 
touching a person or breathing upon him.”* Many Muslims have also 
experienced that Muhammad's apparition in a dream cured them, and it is 
believed that prayers “by the honor of the Messenger of God” will defi- 
nitely help an ailing person to get well soon. 

Muhammad is often called fabib, “physician,” for the prophets are, as 
Ghazzali says, “the physicians of the soul,” who can recognize the ail- 
ments of the human heart and can heal them by their teaching and preach- 
ing. Thus the Prophet appears {requently—especially in poetry—as the 
fabib and habib, physician and beloved friend, and it is under this twofold 
aspect that his community trusts in him and loves him. As Maulana Rumi 
sings in a lovely little Arabic poem: 


Hadhd habibi, hadha jabibi, hadhd adtbi, hadha dawat 
This is my friend, this is my physician, this is my tutor, this is my 
remedy 


THE PROPHET'S SPIRITUAL BEAUTY 


Muhammad is considered, as we have already mentioned, the paragon of 
physical beauty. His face was, as later poets often claimed, “the Koran 
‘copy, mushaf, of beauty,” and the dark “down” on his cheeks the “text of 
the sent-down revelation. “** But this external beauty was but a mirror of his 
interior beauty, for God had created him perfect in nature and moral quali- 
ties, khalgan wa Khulgan. When ‘isha, his favorite young wife, was once 
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asked about his character she simply stated: “His character was the Ko- 
ran—he liked what the Koran liked, and grew angry when the Koran was 
angry."** 

The Wesern-tate, aloe la centeGev-080 cwlspa of ronson 
Muhammad, will probably be surprised to learn that in all reports the 
quality that ts particularly emphasized in the Prophet is his humility and 
Kindness. Qadi ‘lyad, one of the best representatives of the reverent admira- 
tion of the Prophet so typical of Muslim piety, writes: 


God has elevated the dignity of His Prophet and granted him virtues, 
beautiful qualities and special prerogatives. He has praised his high 
dignity so overwhelmingly that neither tongue nor pen are sufficient 
[to describe him]. In His book He has clearly and openly demon- 
strated his high rank and praised him for his qualities of character and 
his noble habits. He asks His servants to attach themselves to him and 
to follow him obediently. It is God—great is His Majesty!—who 
‘grants honor and grace, who purifies and refines, He that lauds and 
praises and grants a perfect recompense . . . He places before our 
eyes his noble nature, perfected and sublime in every respect, He 
grants him perfect virtue, praiseworthy qualities, noble habits and nu- 
merous preferences. He supports his message with radiant miracles, 
clear proofs, and apparent signs.” 


All reports speak of Muhammad's friendly, kindly but serious attitude and 
point out that he did not often laugh. (One famous Prophetic tradition, 
frequently quoted by the early ascetics, says: “If you knew what I know you 
‘would cry much and laugh little.”")" However, he is also said to have had a 
‘most winning smile that never failed to enchant his followers, and Ghazzali 
even mentions his tendency to laugh.” His softspoken humor is palpable 
from some early Islamic stories, such as the following: “One day a little old 
‘woman came to him to ask whether old wretched women would also go to 
Paradise. “No,” answered the Prophet, ‘there are no old women in Paradise!” 
‘And then, looking at her grieved face, he continued with a smile: “They will 
all be transformed in Paradise for there, there is only one youthful age for 
all!’ "" And his practical wisdom in dealing with his companions is nicely 
revealed in his remark to Abu Huraira, who had the habit of visiting him too 


often: zur ghabban tazdid hubban, “Visit rarely. thea you'll be loved 


more!!! 


‘The sources praise Muhammad's concem for the weak, and his kindli- 
ness is always highlighted: “He did not beat a servant, nor a maid servant, 
and none of his wives,” says the tradition, Tirmidhi describes him as 
follows: “He was well acquainted with sorrow, much absorbed in thought, 
had little rest, was silent for long periods and did not talk without cause. He 
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began and finished his talk with the formula “In the name of God.” His talk 
‘wats pithy, neither too long nor too short, not coarse, but also not too playful 
or light. He honored each of God's signs of grace, even though it might be 
small, and never found blame in anything.” !"? 

Practical advice to his people is not lacking either. When a Bedouin 
asked him whether, since he trusted in God and His protection, he could let 
his camel roam loose, the Prophet answered briefly: /'githd wa tawakkal, 
“First tether it, and then trust in God.” '°* The importance of activity in this 
world, as contrasted to an unhealthy fatalism that leads in the long run to a 
lack of responsibility, is expressed best in the oft-repeated hadith: “This 
world is the seedbed for the next world”; every action upon which man 
embarks here will bring its fruits—good or bad—in the next world, at the 
day of Resurrection. Furthermore, every faithful Muslim should be re- 
minded to appropriate the Prophet's short prayer “Oh Lord, increase my 
knowledge!" The devout should likewise imitate his way of dealing with 
his contemporaries and behavior in society, Was he not even blamed in the 
Koran (Sura 80:1) for frowning when a blind visitor interrupted hirn in an 
important conversation?"®* This Divine blame led him to a well-balanced 
kindness toward everyone: “When someone came with a request he was not 
sent off before it had been granted or before he had at least received a 
friendly word. The Prophet's friendliness and largesse encompassed every: 
‘one; he was like a father for his companions." 

‘To illustrate such brief remarks, long and touching legends easily grew 
up over the centuries, Among them is one told by Rumi in his Mathnawt 
An infidel visited the Prophet and, as is the infidels’ custom, “ate with 
seven stomachs.” After stuffing himself overmuch he lay down in the guest 
room, Where he soiled the linen, and leaving the room dirty, slipped out 
secretly before dawn, However, he had to return to seek an amulet that he 
had forgotten in his room, and found the Prophet washing the sullied linen 
with his own hands. Of course he immediately became a Muslim, put to 
shame by such humility and generosity.'“” Such stories cannot have been 
invented without any basis; they may go back to early historical nuclei, 
having been elaborated in later times to make the ideals of Muslim ascetic- 
mystical circles conform with the example of the Prophet 

‘Along these lines, Muhammad's poverty and the destitute situation of his 
family members form an essential theme of popular tradition. His bread, it 
is said, was made from unsifted barley, and some reports describe how he 
and his family, especially his beloved daughter Fatima, suffered from 
hunger many a night. In fact, the Prophet always fastened a stone on his 
stomach to suppress the feeling of hunger," and the misery of Fatima has 
been told in heartrending stories (mainly in the Shiite tradition). It is even 
related that after the Prophet had returned from his most sublime experi- 
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ence, the heavenly journey, the next morning he had to borrow some barley 
from an unsympathetic Jewish merchant in order to assuage his hunger 
“Umiar ibn al-Khattab, destined to become Muhammad's second successor, 
‘once wept when looking at the Prophet's miserable household: upon being 
asked the reason for his tears, he replied that he could not bear the idea that 
Khosroes and Caesar, the rulers of Iran and Byzantium, lived in luxury 
while the Prophet of God was near starvation in his poverty. “They have 
this world, and we the next one.” answered the Prophet, consoling him.'” 
Had not God offered him the keys of all treasures on earth? Yet he had 
refused them because he wanted to stay with his Lord, “Who feeds me and 
gives me to drink,”''” Did not God want to make him a king-prophet like 
David and Solomon, though he preferred to be a servant-prophet? 
a slave eats, and sit as a slave sits, for Lam a slave [of God].”” His prayer, 
which became a favorite with mystics and ascetics, was: “Oh Lord, keep 
me hungry one day and satiated one day. When I am hungry I pray to you, 
and when | am full I sing your praise.”""" And the sufferings inflicted upon 
hhim by the unfeeling Meccans resulted in his remark that “those most 
afflicted are the prophets, then the saints, and then the others according to 
their position”! 

It is told that someone came to the Prophet and said: “I love you, O 
Messenger of God!" To which he replied: “Be ready for poverty!!!” 
Hence love of the poor became a sign of love for the Prophet: to honor the 
poor and to associate with them means not only to follow his example but, 
in a certain sense, to honor him in them, The Prophet's admonition con- 
cerning the treatment of slaves—"Let them wear what you wear, and let 
them eat what you eat”—was quite popular in later centuries, as several 
aneedotes prove.!"* 

In later times Muhammad's saying fagri fakhri, “My poverty is my 
pride,” became the motto of the mystical seekers."'* Poverty was now 
understood not merely as destitution but rather as a spiritual stage that 
consists in man’s knowledge of his own lowliness and poverty before God, 
the One Who Has No Need (al-ghani); for it is said in the Koran: "He is the 
Rich, and you are the poor! (Sura 35:16). Thus the Prophet became the 
model for the nihil habentes, omnia possedentes of Islam. Part of this 
mystical concept of poverty is gratitude. The words of Job, “The Lord has 
sziven, the Lord has taken away—praised be the name of the Lord!” express 
the Muslims” ideal of acceptance. It was this kind of gratitude that the 
Prophet practiced, and his saying “I cannot account the praise due to Thee” 
has been central to mystical reflection upon gratitude and praise of God,'!* 

Muhammad's lovingkindness extended over all beings. He was noted for 
his love of children, and used to greet them in the street and play with them. 
Later folk ballads tell in touching verses how his two grandsons Hasan and 
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Husain—often simply called al-Hasanain, the Two Hasans—climbed on 
“Gran’ Dad Prophet's” back while he was performing his prayer,""” and he 
wus not at all disturbed by the lively boys. who were “the earrings of the 
For the Prophet had been informed by Gabriel about 
: the anget had brought a green robe for Hasan and a red 
‘one for Husain to indicate that the former would die from poison, whereas 
his younger brother would be slain in battle.''” The Prophet therefore had a 
special attachment to these grandchildren, and it is told that when one of his, 
companions saw him kiss Hasan, and remarked with disdain, “I have ten 
boys but have never kissed any of them,” the Prophet thereupon replied: 
“He who does not show mercy will not receive mercy.”!*” 

Muhammad was also known for his love of animals. He once promised 
Paradise 10 a sinful, evil woman who had saved a dog from death by 
fetching water for it. But he had a special liking for cats. Did he not cut the 
sleeve from his coat when he had to get up for prayer and yet did not want 
to disturb the cat that was sleeping on the sleeve? One of his cats even gave 
birth to kittens on his coat, and special blessings were extended to Abu 
Huraira’s cat, who killed a snake that tried to cheat the Prophet and sting 
him despite the kindness he had shown it. Because he petted this cat's back, 
cats never fall on their backs; and because his five fingers left a mark on her 
forehead, every cat has some black stripes over her eyes.'2" (One is re- 
minded of the black lines on the petals of a fragrant yellow flower that 
blooms in spring near the Khyber Pass. called by the Pathans paighdmbar 
gul, “the Prophet's flower.")'* 's 
cats, one hadith claims that “love of cats is part of faith. 
tions have led to the formation of many charming legends in the Muslim 
world, and the individual creatures that were promised Paradise (among 
them Abu Huraira’s cat) have even become part of German literature since 
Goethe introduced them in his West-Ostlicher Divan as Begiinstigte Tiere, 
Preferred Animals. 

One aspect of the Prophet's life has always puzzled, bothered, even 
shocked, non-Muslim students of Islam: his attitude to women. At the end 
of his life he was married to nine wives, Someone raised in the Christian 
tradition, with its ascetic ideal of the celibate Jesus and its stress on monog- 
amy, will of course have difficulty acknowledging that a true prophet could 
have been married, nay, even polygamous. Indeed, one of the most fre- 
quently reiterated attacks against Muhammad from the early Middle Ages 
to this day has been the charge of lasciviousness and sexual vice, The 
Muslim, on the other hand, feels that the capacity of the Prophet to combine 
the worldly and the spiritual spheres is a special proof of his high rank. (The 
Koranic restriction of polygamy to four wives, who must be treated with 
absolutely equal justice according to specific scriptural orders, was in fact a 
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great improvement on pre-Islamic customs.) Islamic apologetics constantly 
‘emphasize that Muhammad married some of his wives in later years with 
the intention of giving a new home to the widows of fighters for the faith 

Besides, the numerous wives and concubines of Solomon and David, the 
two kings of Israel who appear in the Koran as prophets and thus precur- 
sors of Muhammad, make the number of Muhammad's marriages after 
Khadija’s death look quite modest. One often forgets that Muhammad was 
married, for the better part of his life, only to one wife, Khadija, who was 
considerably senior to him. Only in his last thirteen years did he contract 
several other marriages, and even so, as noted earlier, Khadija remained so 
much his ideal after her death that the young ‘isha never ceased being 
jealous of her. 

Muhammad set an example for his community in his treatment of his 
Wives, who were by no means always united in harmonious love, “To marry 
is my sunna™: this word was related from him in early times, and therefore 
Islam does not cultivate the ideal of celibacy, “There is no monkery in 
Islam," as another hadith has it, Certainly, some ascetics preferred celi- 
‘bacy, but even among them one finds saintly people who thanks to a vision 
of the Prophet in their dreams were finally animated to get married—suffice 
it tw mention Ibn Khafif of Shiraz (4, 982) and Maulana Rumi's father, the 
noted theologian Bahaluddin Walad (4, 1231)."°* 

‘Some of the most important traditions concerning Muhammad's private 
life are reported on the authority of ‘isha, who was still a child playing 
with dolls when she became betrothed to her father’s friend. It is ‘N'isha 
who stresses the modesty and bashfulness, hayd’, of the Prophet, a quality 
that the believer is expected to possess in large measure, ‘Aisha is the 
authority of numerous hadith.'** It was she who heard Muhammad say, 
“My eyes are asleep but my heart is awake,”"!** and thus learned that the 
Prophet was spiritually awake even during the times that he shared her 
bed and seemed to slumber, because he never lost the spiritual connection 
with his Lord. And sometimes he would tenderly call her: Kallimint ya 
Humaira, “Talk to me, you little reddish girl!"!?7 

Muhammad was human enough to recognize the weak spots in human 
beings. including women. In Goethe's West-Ostlicher Divan we find a 
poetical transformation of the hadith according to which God “has created 
‘woman from a crooked rib; if her husband wants to use her Jet him use her 
as crooked because if he tries to straighten her she will break, and her 
breaking is divorce.” '?* That does not sound like the equal rights of wom- 
en's liberation, in the modern sense, but it was a great step forward from a 
social system in which newborn daughters had sometimes been buried alive 
because the parents were afraid that they would be unable to feed and rear 
them 
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Naturally, Muslim exegetes have considered the problem of the Prophet's 
‘many marriages. Although they admit that in general women are able to 
distract men and divert them from God and from their preoccupation with 
spiritual goals, they are convinced the case is different with the Prophet: 
“His wives have never diverted him from God, rather, it was an increase in 
his piety that he kept them chaste and made them participate in his merits 
and his guidance. Although marriage is, for others, an affair of this world 
he rather sought the other world with his marriages.” This statement, by 
‘4 medieval theologian, is echoed by a writer in the twentieth century: “The 
multiple marriages of the Prophet, far from pointing to his weakness to- 
wards “the flesh,’ symbolize his patriarchal nature and his function, not as a 
saint who withdraws from the world, but as one who sanctifies the very life 
of the world by living in it and accepting it with the aim of integrating it into 
a higher order of reality.” 

In this connection one should not forget the high veneration shown by the 
Prophet to mothers. It is told that “when the Prophet was informed once 
that the monk Juraij did not care for his mother, who wanted to see him, 
Muhammad said: “I Juraij were a learned, knowing monk he would have 
known that it is part of the service of God to answer one's mother's 
call.'*?"" Tradition also ascribed to him the beautiful saying "Puradise ties 
beneath the feet of the mothers.”! 

‘One has to beware of deriving later developments in Islamic societies, 
such as purdah or the veiling of women, from Muhammad's own example. 
He ordered only certain restrictions for his own wives, “the mothers of the 
faithful”; in general the Koran speaks merely of a required decent covering 
for women, and tradition calls for the covering of the head, not the face 
‘The example of ‘A'isha shows that women in early Islamic days participated 
actively in social life and communal affairs. In advanced age, long after the 
Prophet's death, she herself even went out into the battlefield. 

As much as the Islamic ascetics derogated women as dangerous, decep- 
tive, and unintelligent creatures,'** they could not completely blacken the 
feminine image, for the Koran repeatedly speaks of the pious and faithful 
men and women, al-mu'minan wa'l-mu'mindt, and of the Mustim women, 
al-muslimar, who have the same religious duties as men and will receive 
‘equal recompense for their performance. The Prophet's love for his wives 
and his daughters, especially Fatima, itself excluded any completely nega- 
tive judgment. Indeed one of the most frequently repeated sayings of 
Muhammad states: “God has made dear to me from your world women and 
fragrance, and the joy of my eyes is in prayer.”" The great medieval mystical 
theologian fbn ‘Arabi made this saying the center of an extended meditation 
designed to evoke sublime thoughts about the mysteries of the Prophet of 
Islam.'™* Astonishing as it sounds to a non-Muslim, this hadith allows us a 
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glimpse into the twofold function of the Prophet, who knew how to com- 
bine this world and the next and, if we follow the Islamic interpretation, 
how to sanctify both. 

Another aspect of the Prophet's biography that may appear repellent to 
Western tastes and is correspondingly difficult to assess correctly is his 
blending of religion and politics, of din wa daula, The normal pattern 
according to which the non-Muslim judges Muhammad, namely that he 
was “prophet and statesman,” usually implies that while he began as a 
sincere religious seeker, after his migration to Medina he became an un- 
serupulous politician and the cunning leader of a fast-growing armed com- 
munity. The Muslim, understandably, sees this development from a com- 
pletely different angle: the message of Christ, with its emphasis on 
‘otherworldliness and withdrawal, seems incomplete and, despite its admi- 
rable traits, defective; surely a successful prophet should also use worldly 
‘means to propagate the message that God entrusted to him. What seems to 
the non-Muslim a contradiction, that 1s, Muhammad’s role as prophet and 
statesman, is according to the Muslim’s conviction the very proof of 
Muhammad's unique role as God's messenger, evidencing his greatness 
and the truth of his message. How could it happen that God, who sent him, 
should not grant him ultimate success and inspire him to guide his commu- 
nity well? 

‘The battle of Badr, in which “not you cast when you cast, but God cast"” 
(Sura 8:17), had given the Muslims who had migrated to Medina for the 
first time the feeling that the heavenly hosts were with them, supporting 
them in their struggle, and even the skirmishes of later years, the fights and 
negotiations that led to the reconquest of Mecca after a comparatively short 
span of time, were interpreted by them as signs of Divine succor. The 
irresistible spread of Islam aver the Arabian Peninsula during the Prophet's 
lifetime and, even more, the incredibly fast expansion of Islamic rule in the 
first century after Muhammad's death left no room for doubt: this victorious 
religion was indeed the true religion, and he who had preached it was the 
true Prophet of God. Who but such a person could have brought the final 
and all-comprehensive revelation? He was clearly sent not only to the Arabs 
but to “the Red and the Black,” that is, to all peoples and races. 

Even in early times the proof of the truth of Muhammad's message was 
derived from the success of Islam, This argument has been used even more 
pointedly in modern times. If a Western observer, brought up in the liberal 
tradition of post-Enlightenment thought, claims that religion and politics 
{in the widest sense of the word) should be separated and that religion is a 
personal, interiorized, and exclusively private affair, a matter of the heart 
alone, the traditional Mustim will explain to him that, rather, religion and 
tate belong together like the two sides of a coin. If Muhammad—as it 
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‘was said at some point in Islamic history—is the axis around which the 
Heilsgeschichte of the human race is revolving, then the political and social 
aspects of life too belong to that process. Muhammad's political acumen, 
his battle for social improvement in Mecca and even more in Medina, his 
“constitution” of Medina, which is praised today as a model of modern 
democratic institutions, and his activities in the economic sector—all these 
‘appeal to the modern Muslim as examples by which he too should shape his 
life and that of his community. There is no room in Istam for the dualism of 
44 good spiritual realm and an evil material sphere: this world too has been 
created by God, and He has made it subservient to man. That is one reason 
why orthodox Muslims have often turned against certain mystical currents 
that have reviled this world in favor of the other world and urged the 
abandonment of worldly activities for the hope of eternal beatitude; “The 
spirituality of Islam of which the Prophet is the prototype is not the rejection 
‘of the world but the transcending of it through its integration into a Centre 
and the establishment of a harmony upon which the quest of the Absolute is 
based.”"'"* The kingdom of God, which Muhammad announced, was also 
of this world. Therefore the mystic who, completely submerged in the 
vision of God, wants to stay forever in the realm of spirit without returning 
hither (0 the material sphere, has been frequently contrasted in Islamic 
thought with the Prophet, who returned to this world after his ineffable 
dialogue with God, in order to ameliorate the world and to implement the 
fruits of his inspiration for the betterment of society 

Part of the picture is the jihdd, the so-called Holy War, which is inter- 
preted as a war against infidelity for the sake of bringing near all-embracing 
peace, the Pax Ishamica, 


‘The Prophet embodies to an eminent degree this perfection of com- 

bative virtue. If one thinks of the Buddha as sitting in a state of con- 
templation under the Bo-tree, the Prophet can be imagined as a rider 
sitting on a steed with the sword of justice and discrimination in his 

hand and galloping at full speed, yet ready to come to an immediate 
halt before the mountain of Truth. . . . His rest and repose was in the 
heart of the holy war itself and he represents this aspect of spirit 
in which peace comes not in passivity but in truc activity. Peace be- 
longs to one who is inwardly at peace with the Will of Heaven and 

‘outwardly at war with the forces of disruption and disequilibrium.'"" 


Ic is in this deeper sense of jihad that the Prophet declared, in « famous 
hadith, that “the greatest jihdd is that against the nafs, the base in- 
stincts,”"*” those instincts and evil qualities that should be subdued and 
transformed into something positive. Muhammad thus embodies the qual- 
ity that has been termed (by Nathan Soderblom) the “Prophetic No,” the 
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distinctive feature of prophetic religiosity, as contrasted with the all-inclu- 
sive “mystical No.""** 

Differences in the interpretation of the Prophet's sociopolitical activities 
can easily arise among the Muslims. The material at our disposal is many- 
sided and often contradictory, and the very history of early Islam poses 
numerous problems to the faithful as to how to implement the Prophet's 
ideals. Herein lies one reason for the difficulties that modern nations face 
when they attempt to create a truly “Islamic” state based on the teachings of 
the Koran and the Prophetic sunna. 

‘One should not forget that some aspects of the Prophet's political career 
have provided the Muslims with a special terminology. His Hegira, for 
example, became the mode! of the hijra of pious men and women who left 
their countries in search of a home under Islamic rule. One such hijra 
‘occurred after the extension of British rule in India, and those who left India 
for Pakistan in the wake of partition are called, like the Prophet's Compan- 
ons who settled with him in Medina, the muhdjirdn, a word that gives their 
emigration a distinctly religious flavor. 

In war and peace, at home and in the world, in the religious sphere as in 
every phase of working and acting, the Prophet is the ideal model of moral 
perfection, Whatever he did remains exemplary for his followers, Thus his 
Prayers have become formulas that the Muslims, hoping for Divine re- 
sponse, repeat constantly. Koranic sentences of which he was particularly 
fond are also very dear to the Muslims, who try to use them in the same 
‘manner as did the Prophet. For instance, when going to bed, one should 
remember what ‘Nisha told: “When [the Prophet] went to bed he would put 
his two hands together and recite al-/hlds (Sura 1£2) and the muawwi- 
dhatdn (Suras 113-14), then blow into his hands and pass them over as 
much of his body as he could reach, beginning with his head and face and 
the nearer parts. And this he would do three times. To copy him in this is 
approved." This hadith is only one instance of many model prayer 
usages of the Prophet. Every standard work of Islamic religious education 
contains chapters with numerous useful formulas and prayers, first used by 
the Prophet, that are still very much alive in the community of the faithful 

In these prayers, the Messenger’s humility and trust in God is especially 
evident. He always appears aware of his own need for forgiveness: “I ask 
forgiveness from God seventy {sometimes, one hundred] times a day.”" 
Even though such an expression seems to contradict the long-standing 
doctrine of his prophetic ‘igma, that is, freedom from sins and defects, it is 
usually interpreted as his effort, whatever his own excellence, to provide an 
example for his sinful community so that they might pray in awareness of 
their human weakness. Here his role as teacher of his followers comes to the 
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fore. He is, after all, quoted as saying: “I have come to perfect the noble 
habits, 
The ethical norms that are handed down from him breathe the same spirit 
as those taught by all great religious leaders. Asked “What is virtue?” he 
answered: “Ask your heart for a fanwd [legal decision}. Virtue is when the 
soul feels peace and the heart feels peace, and sin is what creates restless- 
ness in the soul and rumbles in the bosom.""'** And when asked “What is 
the best Islam?" he replied: “The best Islam is that you feed the hungry and 
‘spread peace among people you know and those you do not know.” 

The imitation of the noble actions and thoughts that Muhammad, the 
“beautiful model,” had taught his community by his personal example was 
‘meant to form each and every Muslim, as it were, into a likeness of the 
Messenger. This is so that cach, like him, should give witness of God's 
unity through his or her whole being and existence. Therefore, as it is said 
in the Dald'il al-khairdt, the pious Muslim should pray: “I ask Thee, O our 
Lord, to employ us in his (Muhammad's) usages, to cause us 10 die in his 
‘community, to number us in his band, under his banner, and to make us his 
companions, to supply us from his reservoir, to give us to drink from his 
cup, and to give us the boon of his love.”!"? 

Ii this ideal of the imitatio Muhammadi that has provided Muslirns 
from Morocco to Indonesia with such a uniformity of action: wherever one 
may be, one knows how to behave when entering a house. which formulas 
of greeting to employ, what to avoid in good company, how to eat, and how 
o travel, For centuries Muslim children have been brought up in these 
ways, and only recently has this traditional world broken down under the 
onslaught of the modern technological culture. Awareness of the danger 
that now confronts Islamic tradition has certainly contributed to the sudden 
growth of Muslim fundamentalism that came as such a surprise to the 
‘unprepared Western world 

But one must keep one thing in mind: it would be unthinkable that such a 
tradition could have developed if Muhammad had not been blessed by an 
unusual charisma. As Johann Fuck aptly says, “Sul today we see in true 
Muslim piety a reflection of that Gotteserlebnis {experience of the divine] 
which forced—1,300 years ago—Muhammad son of ‘Abdallah to come 
forward and to preach of God and the Last Judgment.“'** And we certainly 
agree with Tor Andra, who in 1917 wrote in his study of the role of the 
Prophet in Muslim doctrine and piety: “We have all reason to believe that 
Muhammad indeed knew the art of winning hearts to a rare degree." 
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One important chapter in Islamic prophetology concerns the “iyma of the 
Prophet. This term means basically “protection or freedom (from moral 
depravity)” and connotes virtually automatically not only perfect moral 
integrity but even impeccability. For, as Islam teaches, God protects His 
prophets from sin and error lest His Divine word be polluted by any external 
stain upon its human bearer. 

‘To understand the concept of ‘igma correctly one has to recall the 
character of Islamic prophetology in general, The Koran states in Sura 
10:48 that every people has been sent a messenger; further, in Sura 14:8 itis 
said that God did not send any messenger who did not speak the language of 
the people who were entrusted to him. The Muslim holds that God never 
left Himself without a witness in history, and beginning with Adam, the 
first man and first prophet, Divine messengers have continued to instruct 
mankind about God's will until God finally addressed Muhammad as Ya 
ayyuhd'n-nabi, “O you prophet!” (Sura 33:1), and destined him to be the 
Khatam al-anbiya’, the Seal of the Prophets. However, the nabl, “prophet,” 
is not charged with proclaiming a new law in the world; this is the duty of 
the rasil, or “messenger”; and while the number of anbiyd’ (plural of nabl) 
is unknown, that of the legislator prophets can be defined more exactly.” 
According to a widespread tradition, Muhammad himself mentioned 124, 
000 prophets and 313 messengers.* The Koran contains the names of 
twenty-eight of them, but nothing has hindered the Muslim in acknowledg- 
ing as well prophets who are not mentioned by name in the Koran but might 
perhaps have appeared before Muhammad in China or South America to 
teach the people of that area the ways of God and His laws 

Among the great messengers five are usually singled out to form the 
category of the dli’J-‘azm, “those with firm resolution” (Sura 46:34): Mu- 
hammad, Abraham (the father of the three “Abrahamic religions,” Juda 
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ism, Christianity, and Islam), Moses, Jesus, and Noah. Abraham occupies 
the highest rank after Muhammad, and theologians have discussed for some 
time the problem whether Muhammad is a Khalil Allah, a “close friend of 
God,” as the Koran defines Abraham, or whether he is, as the Sufis love to 
claim, rather the habib Allah, “God's beloved friend.” In later times his 
position as habib Allah has been generally accepted in Muslim piety, while 
Khalil Allah is used exclusively for Abraham, as is kallm Allah, “the 
whom God spoke,” for Moses.“ In fact, from Muhammad's role as habib 
Allah one could derive the conclusion (as Ibn ‘Arabi and his followers did) 
that Islam is “the religion of Love,” for “the station of perfect love is 
appropriated to Muhammad beyond any other prophet 

The theological manuals exactly define the qualities of a prophet. Thus 
‘one reads in the Sandsiyya, a widely used handbook of dogmatics from the 
t Middle Ages: “The prophet has four necessary attributes: he must be 
truthful (sidg) and trustworthy (amdna); he has definitely to proclaim the 
Divine Word (tabligh) and has to be sagacious and intelligent (fatdina). It is 
impossible that he should lie (kidhb), be faithless or treacherous (khiydna) 
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should conceal the Divine message (katmdn), or be stupid (baldda). One 
possible trait is that he may be subject to accidental human weaknesses,” 
‘The doctrine of the ‘ima, “being protected from error and sin," must be 
seen in connection with such definitions. Qadi ‘Iyad writes of the prophets 
in general that “they have been protected by God and have been taken care 
of by free choice and acquisition.” That holds obviously a fortiori for 
Muhammad, The Prophet par excellence.” 

In the oldest days no official doctrine concerning the sinlessness of the 
Prophet was known, and there are conflicting trends in the earliest interpre~ 
tations of the Koran. Some commentators would declare him free from all 
moral defects; but this leaves open the question, what was his status before 
he was called to be a prophet, nay, the final prophet? There is the embar- 
rassing remark in Sura 93:7. in which the Prophet is addressed: “Did He not 
find you erring and guide you?” Some early commentators see here an 
allusion to the possibility that Muhammad in his childhood followed the 
religion of his Meccan compatriots before he was guided to the true worship 
of the One God; in this connection the story of the “opening of the breast” 
and the cleansing of his heart gains its special importance when used to 
‘signal his call to prophethood (see below, chapter 4)." 

But simultaneously the commentators increasingly strove to prove that 
Muhammad had always avoided the idolatrous practices of the Meccans. 
Even as a young boy he is said to have refused to participate in the games of 
his companions, and there was nothing he hated more than the Meccan 
idols. Abu Nu‘aim’s Dald’if mentions a number of instances in which the 
young Muhammad was protected from sinful pursuits, or even minor de~ 
fects in his boyhood.” Zamakhshari clearly states in his commentary on 
Sura 93: “If one claims that Muhammad had lived for forty years exactly 
like his companions, and that he was lacking, like them, in those sciences 
that one can learn by instruction, that is fair. But if one intends to say that he 
lived according to the religion and infidelity of his tribal companions—God 
forbid!" 

‘The often discussed tradition according to which Satan once urged Mus 
hammad to accept the three major Meccan goddesses Al-Lat, Al-"Uzza, 
and Manat as ghardnig (evidently meaning they were mediators in some 
sense between man and God), slowly fell into oblivion. As mentioned 
carlier, in numerous hadith Muhammad is seen praying for forgiveness, 
and these traditions are bound up with the question of his sinlessness: 


‘The Apostle of God used to say when he stood up for the prayers: 
“Thou art my Lord, I Thy servant. 1 have wronged myself and I con- 
fess my sin. Forgive me then all my sin, for there is none that 
forgiveth sins save thee!""? 
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Such prayers, which could be taken as proof of Muhammad's very human 
feeling of weakness and sinfulness, were later regarded as intended to 
instruct the believers, who thus would receive a paradigm for their own 
prayers of contrition. For as the Spanish Arabic theologian Ibn Hazm said 
in the eleventh century: “If disobedience were possible in the prophets it 
would be permitted to us all as well since we have been asked to imitate 
their actions, and thus we would not know whether our faith were all error 
and infidelity and perhaps everything that the Prophet did, disobedience.”"? 
‘This argument has remained valid to our day; indeed, the absolute obedi- 
ence owed to the Prophet is meaningful only if Muhammad was free from 
any faults and could thus constitute an immaculate model even for the most 
insignificant details of life. 

Some remarks, for instance that the light of Muhammad shone brightly 
through his body, can in a certain way be interpreted as pointing to the 
materialization of his luminous spiritual qualities: there was nothing grossly 
material about him, so that sin could stain him, Here, as in the whole 
development of the doctrine of the impeccability of the Prophet, Shiite 
influences have certainly played a role, for the ‘ésma of the imams was 
always maintained, and elaborated in detail, by the Shiite scholars; there 
could be no question that the imams” great ancestor, the Prophet, had to be 
exempt from sin and error and to be the pure bearer of the Divine light 

Certain religious groups, again, considered it possible that a prophet 
could commit sins, even grave ones, for did not the Koran mention some 
sinful or at least faulty acts by earlier prophets? Other carly exegetes 
regarded at least minor sins as possible in a messenger of God. Thus, the 
outstanding historian and commentator on the Koran, at-Tabari (d. 923) 
interprets the beginning of Sura 48 in the following manner, 


“Verily We have given you an apparent victory [as a sign) that God 
forgives you your previous and later sins, . . .” God informs His 
prophet that the great victory that He has given him and the grace that 
He has completed, should awaken his gratitude and spur him to ask 
forgiveness, and by this request God will grant him the forgiveness of 
those sins which he had committed before the victory and after the 
victory. ..... For otherwise the order to ask for forgiveness, which is 
also given in later passages of the Koran, would be meaningless, and 
so would be his pious exercises of this kind.'* 


Tabari was evidently convinced that the Divine mercy that the Prophet 
experienced led to an intensification of gratitude that resulted in his increas- 
ing approximation to God. This viewpoint appears frequently in the doc- 
tine of the mystics, with the difference that this wholesome gratitude is not 
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only a distinctive attribute of the Prophet alone but rather « spiritual duty of 
every believer, 

Some interpreters, particularly in the early Mu'tazilite school, thought 
that the Prophet could commit sins out of negligence, but that even the 
smallest inadvertence of a prophet weighs more heavily than the sin of 
another human being, and his foibles are therefore more severely blamed. 
In later Mu'tazilite teaching, however, it is maintained that the Prophet 
cannot sin at all, either from negligence or from obliviousness, The ethical 
teachings of this school, which are based on stem moralism and the postu- 
late of God's absolute justice, could not admit that the Prophet could have 
sinned in any possible manner; the principle of the “most useful,” which is 
applied by God to everything on earth, requires that the proclaimer of His 
message be perfectly free from blemish and moral stain. 

‘A different viewpoint was defended by the early Ashirite school, Their 
greatest theologian, al-Bagillani, held that the “ima of the prophets means 
mainly that they are Divinely protected from intentionally lying when 
proclaiming their message, and from “major abomination and gross, 
deadly sins,” as Bagillant’s theological adversary, Qudi “‘lyad, writes with 
palpable dismay.'* To appreciate Baqillani’s position one has to remember 
that he is well known for having given the Koran the central position in his 
theological thought. It is the Divine Word, the pivot of Muslim life. that 
mutters; the one who proclaimed it is of lesser importance. Of course, says 
Bagillani, the Prophet too has given certain rules that must be followed, but 
these concem only the sayings he uttered, as it were, ex cathedra about 
religious problems, not every minute detail of his life and behavior as 
related in hadith.'® Bagillant’s view is rather similar to that of some 
modernist theologians (like Sir Sayyid Ahmad Khan and his collaborators) 
who have wanted to restrict the Muslims’ duty to imitate the Prophet's 
example only to religious matters. 

But in general the doctrine of the absolute sinlessness of the Prophet 
prevailed. As Qadi ‘Iyad writes: “Thus we cling to the opinion, which is 
supported by the consensus of the faithful, that a wrong pronouncement in 
the proclamation of the Divine revelation and while informing [his listen- 
ers] about his Lord—be it willingly or unwillingly, in good cheer or in 
‘wrath, in health or in illness —is not possible in his (Muhammad’s] case, 
And if the Prophet did err in a worldly matter, as for instance in his remark 
about the fertilization of palm trees. he was able to correct such a mistake, 

‘The Sufis certainly had a most important share in the development of the 
doctrine of the Prophet's absolute freedom from sin. The “overcloudings of 
the heart” that are mentioned in a well-known hadith have been 
by the mystics as pertaining to the Prophet's continuous traveling through 
ever new veils of light on his way to God. They explain these “over- 
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cloudings” as the changing spiritual states that the wayfarer experiences 
while drawing closer and closer to God.'? But the Sufis found also another 
Prophetic tradition that offered them, again, a model for their own spiritual 
‘education in the imitatio Muhammadi. When the Prophet was asked once 
about the shaitdn, the base faculties and carnal appetites of man, he 
answered at the end of the discussion: Aslama shaitdni, "my shaitiin has 
handed himself over to me completely [or, has become a Muslim), and does 
‘only what I order him." That means, the perfected man has tamed his 
instincts and passions in such a way that he uses them in the end exclusively 
for positive, godly works, obeying the will of God in every moment of his 
life in thought and action. This is for the Sufis the secret of the “greater 
Holy War,” namely, the constant struggle with one’s negative tendencies 
and lowly passions, which should not be obliterated but rather overcome 
and transformed into positive values. The Prophet's saying about his "de- 
feated shaifdn" points to a very important psychological truth, and it 
became therefore not only an example for the mystics but also for some of 
the modernists: Iqbal has placed it at the center of his thoughts about the 
relation between man and the “satanic” powers, The Prophet is, in this 
‘case, seen not as completely sinless by nature but as having been trans- 
formed by constant spiritual growth in the grace of God. 

It is this constant growing toward Divine proximity that constitutes for 
Maulana Rumi the true proof of Muhammad's superiority over others 
When Shams-i Tabrizi asked why Bayezid Bistami, who exclaimed, Sub- 
hani, “Glory be to me!” was not greater than Muhammad, who confessed 
to God that “we do not know You as we ought to,” Maulana answered that 
Bayczid had stopped at a station where he considered himself filled with 
God, whereas the Prophet “saw every day more and went farther" into the 
Divine proximity, and was aware that no one could ever fathom God's 
greatness, '” 

But if one asks how Satan could at all approach the Prophet—for the 
hadith states that “Satan flies from the shadow of “Umar” (ibn al-Khattab, 
the second caliph)—Maulana Rumi again has an answer: “Muhammad was 
an ocean, and "Umar a cup. One does not protect the ocean from a dog's 
saliva, for an ocean is not polluted by a dog’s mouth, but a cup is; for a 
‘small vessel's contents are changed to the worse from the licking of a dog.” 
‘Thus, whatever seemingly “impure” matter touches the Prophet can never 
change the purity of his ocean-like personality.*? 

Muhammad's position as the final prophet, the Scal of all those who 
preceded him, leads the Muslim quite naturally to discuss also how he 
relates to the previous messengers. The Koran had warned the Muslims: 
“We do not distinguish between the prophets!” (Suras 2:130, 3:84). There 
exists also one hadith that prohibits tafdil, “preference,” that is, prefer- 
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ring Muhammad to another God-sent messenger; “Do not place me above 
Yunus ibn Matta, and do not make any comparisons of preferences among 
the prophets, and do not prefer me to Moses.”*! But at almost the same 
time other hadith were circulated that seem to express the Prophet's self- 
consciousness and explain his superiority above the others by his willing: 
ness and capacity to intercede for his community: 


Lam the messenger of God, without boasting. I shall bear the banner 
of praise on the Day of Resurrection. I am the first to intercede and 
the first whose intercession will be granted. | am the first to move the 
knocker at the gate of Paradise, God will open it for me and will lead 
me into it, and with me the poor among the faithful. Thus Lam the 
most honored one among the leaders of the earlier and the later 
Igencrations}.22 


Najmuddin Razi Daya gives the tradition in a somewhat different form: 


‘The Prophet. upon whom be peace and blessings, said: “I have been 
‘granted excellence over the other prophets in six things: the earth has 
been made a mosque for me, with its soil declared pure; booty has 
been made lawful for me; [have been given victory through the in- 
spiring of awe at the distance of a month's journey; I have been given 
permission to intercede; I have been sent to all mankind; and the 
prophets have been sealed with me," 


But Razi has an even more beautiful explanation for Muhammad's activity 
in the world: “From the age of Adam to the time of Jesus, each of the 
prophets kneaded the dough of religion in a different fashion, but it was to 
Muhammad, upon whom be peace, that the glowing oven full of the fire of 
love belonged.” In this “oven of love” the “bread of religion" was baked 
for twenty-three years; “then he brought it forth from the oven of love and 
hung over the door of his shop a proclamation saying. "I have been seat 
the Red and the Black."” It is this bread that satiated the hungry and 
“became the object of delight” of those who belong to Muhammad's 
umma,** And yet all these prerogatives and graces did not induce the 
Prophet to take pride in them: he was so detached that all these wonderful 
qualities notwithstanding, he could say: “Poverty is my pride.”” 

‘The ninth-century historian Ibn Sai calls Muhammad sayyid al-mur- 
salin, “the lord of the messengers,” an epithet that became deeply rooted in 
Islam, In the fourteenth century, the Hanbalite theologian Ibn Qayyim al- 
Jauziyya formulated the important principle that the status of the Prophet of 
Islam is doubtless superior to that of Moses: Moses fainted at the manifesta- 
tion of the Divine attributes in the Burning Bush, but Muhammad. during 
his heavenly journey, could immediately speak to God without even tem- 
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bling.2* This comparison was also a favorite with the mystics from early 
days (see chapter 9 below) 

The poets constantly meditated how to praise Muhammad's superiority. 
Not all of them went so far as "Urfi at the Moghul court in India, who 
addressed the Prophet with contrived hyperbole typical of his Persian pocti- 
cal style: 


Jesus is a fly, while your speech 
Is sweetmeat from the shop of creation 


“Urfi refers to flies again in another context: the sab’ mathdin’. the “seven 
double ones” (probably “seven Koranic verses,” Sura 15:87) are “the fies 
‘of the Prophet's honey.”** But centuries before him, Khagani in Iran had 
already mentioned that the two immortal prophets Jesus and Idris will come 
down from their heavenly abode when they sce the leftover victuals on 
‘Tuha’s (Muhammad's) table in order to carry them home*”—an inverted 
allusion to the relation of Jesus to the miraculous table mentioned in Sura 5 
Rumi expresses similar thoughts in more postical and attractive images: 


Jesus is the companion of Moses, Jonah that of Joseph; 

Abmad sits alone, which means: “I am distinguished.” 

Love is the ocean of inner meaning, everyone is in it like a fish; 
‘Ahmad is the pear! in the acean—look, that is what I show!?* 


“Iraqi, in the thirteenth century, described the Prophet with a formulation 
that became commonplace in Persianate poetry’ 


A pinch of his noble being 
‘was placed in Jesus” breath, 

And from the radiance of the candle of his countenance 
Moses’ fire was lighted.” 


Here, we are already confronted with the mystical idea that all previous 
prophets were nothing but partial aspects of the light of Muhammad, which 
became so common in the mystical trends under the influence of Ibn ‘Arabi. 
Jami, a major protagonist of this idea, poetically sings of Muhammad's 
greatness compared to the other prophets: while Solomon touched the 
Queen of Sheba’s throne with his hand, Muhammad's foot touched the apex 
‘of the Divine Throne, and Gabriel served him as the hoopoe had served 
Solomon... ."° 

This clevation of metaphor is of course also reflected in Muslim prayers. 
Dirini describes the Prophet as follows: 


‘Adam knew him and made petition through him, and he took a cove- 
nant from all the prophets to himself. He took the purity of Adam, the 
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lamentation of Noah. Part of his teaching contains the knowledge of 
Idris. Included in his ecstatic experiences is the grief of Jacob. Within 
the mystery of his ecstasy is the endurance of Job. Enfolded in his bo 
som is the weeping of David. A part only of the riches of his soul ex- 
ceeds the wealth of Solomon. He gathered into himself Abraham's 
friendship with God. He attained the converse of Moses, God's inter- 
locutor, and was more exalted than the highest kings. He excels the 
prophets as the sun excels the moon, the ocean the drop." 


Muhammad's superiority over Moses and Jesus is most frequently men- 
tioned: 


Certainly, Adam is God's special friend, Moses the one with whom 
God spoke, 
Jesus is even the spirit of God—but you are something different!" 


Thus an Indian Muslim poet sang some time ago. For Muhammad com- 
bines the qualities of the two great prophets whose followers are still active 
in the world: he does not rely exclusively on God's justice and on the law as 
did Moses, nor does he concentrate only on God's lovingkindness and on 
cotherworldliness as did Jesus. His path is the sound middle path between 
the extremes, uniting all that is valid from the teaching of the previous 
prophets. Amir Mina't in India in the late nineteenth century expressed his 
blessings upon the Prophet with the words 


God bless him and give him peace, 
‘The leader of Moses, the guide of Jesus!” 


His compatriot Ismail Meeruthi wrote, at about the same time: 


‘The message of which God's sign through Abraham consisted 
‘And his good tidings through Jesus, 
‘That was the appearance of Ahmad. 


And in the piety of ordinary Muslims, who do not delve into the intricacies 
of legal works or deep speculations about the hagiga muhammadiyya, the 
“archetypal Muhammad,” as the mystics did, there is no question whatever 
that Muhammad is greater and higher than all the prophets before him. 
Besides, it is firmly believed, and repeated in apologetic writings over and 
Over again, that the pre-Islamic sacred books contain numerous passages 
that foretell Muhammad’ arrival in more or less clear terms." 

‘This sublime and unique position of the Prophet had of course to be 
protected against slander, contempt, and defamation. The legal scholars in 
Islam therefore discussed at great length the problems connected with a 
lack of reverence for the Prophet. Especially in the western Islamic coun- 
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tries the theologians had an extremely strong opinion about the respect and 
deference duc him.” Theological writers like Qadi ‘Tyad remarked that it is 
a sign of bad taste and lack of reverence to use comparisons with the 
Prophet in mundane panegyrics for kings and princes—as, for instance, 
when the notorious poet Abu Nuwas had seemingly placed “Ahmad the 
messenger” and Ahmad Amin, the son of the Abbasid caliph Harun ar- 
Rashid, on the same level in one of his encomia for the prince.°” 

‘This warning was certainly not always heeded by Persian poets, for in the 
Persian literary tradition one often finds daring allusions to the Prophet 
when a person by the name of Muhammad is being eulogized and when 
normal hyperboles seemed too weak to the poet, “Orthodox” Islam, how- 
ever, regarded such an eccentric use of the name of the Prophet (which, 
after all, has @ sanctity and blessing power of its own) as a dangerous 
development that could even lead to the defamation of the Prophet, And 
this offense was regarded by the earliest legal authorities in Islam, such as 
the Iraqi Abu Hanifa (d, 767) as something almost equaling apostasy. For 
how could one defame or slander a person whose name is mentioned close 
to that of God in the second half of the profession of faith? If someone 
should commit this sin, he has to be asked to return to Islam; if he refuses, 
he has to be put to death, Other authorities went even farther: the slanderer 
of the Prophet was declared to deserve immediate capital punishment, 
which could not be averted even by contrition. And indeed Islamic histori- 
ans now and then report that someone was either executed legally or 
lynched by an enraged mob when he had been overheard slandering the 
Prophet.” It is ironic that one of the greatest theologians in Islamic history, 
the medieval reformist Ibn Taimiyya, was sentenced to heavy punishment 
because of his alleged “lack of veneration” for the Prophet when he spoke 
Uup against certain unhealthy exaggerations in the popular cult of the Prophet 
in Damascus, such as the veneration of his footprint 

‘The problem is more complicated in the case of the ahi al-kitdb, the 
religious communities who possess a revealed book and are placed under 
the protection of the Muslims by a special covenant, dhimma, and the 
payment of a certain tax. These include Jews, Christians, Sabians, Zoro: 
astrians, and in India the Hindus as well. Certainly, a Christian may say that 
Muhammad has nothing to do with his own religion, but as soon as he 
pronounces an insult against the Prophet, his covenant of protection is 
invalidated, according to the opinion of several jurists, and he can save his 
life only by converting to Islam. This explains some extant accounts— 
especially from medieval Spain—of Christians who intentionally and 
openly insulted the Prophet and thus were granted martyrdom for their 
faith, for which they had yearned so intensely.” 

Reports of Muhammad's own reactions to slander and insult are contra- 
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dictory. Many hadith emphasize the Prophet's mildness and generosity in 
such cases; others found it necessary to give a much harder picture of his 
reactions. An example of the latter is Ibn Taimiyya—once himself accused 
of lack of reverence for the Prophet!—who composed a special work with 
the telling title As-sarim al>maslal ‘ald shatim ar-rasil (The Sword Drawn 
‘against the Vilifier of the Prophet), in which he states that “whoever vilifies 
4 prophet is to be killed and whoever vilifies his Companions is to be 
flogged," The latter sentence is of course directed against the Shiites, who 
‘curse the first three caliphs and other Companions. Slightly later, Ibn 
‘Tuimiyya’s work was followed by a similar book (with much the same title) 
by the Egyptian scholar Tagiuddin as-Subki 

The problem still continues 10 excite and annoy the Mustims, as is 
evident from an incident that happened in the late 1920s in India. A Hindu 
Published a book with the upsetting title Rangéld Rasil (The Pleasure- 
loving Prophet). After some time he was killed by two young Muslims who 
could not bear such a calumny of their beloved Prophet.’ Although they 
were found guilty of murder and sentenced to death, the sympathies of the 
large majority of Indian Muslims were with them. Some years later, in 
1935, Iqbal inquired about the punishment for defamation of the Prophet in 
some other connection and was informed that it could indeed be punished 
bby the death sentence," And during the 1980s, in the course of a revival of 
Islam in Turkey, the Turkish press also published extended debates about 
the same problem. Everyone who has lectured in a Muslim environment 
knows that even a remark that may be intended perfectly innocently can be 
misinterpreted by the audience, who are hypersensitive when it comes to 
the person of their beloved Prophet 
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According to tradition the Prophet himself refused the claim that he had 
produced or would produce any miracle to attest the truth of his message, 
with the one exception of the Koran, which was given to him by his Lord.' 
Najmuddin Daya Razi therefore states rightly that “the miracle of each 
prophet is confined to his own age; but the special property of the religion of 
Muhammad is that one of his miracles, namely the Koran, has survived him 
and will remain until the end of the world.”? Even so, the Holy Book itself 
contains allusions not only to Muharnmad’s noble qualities and actions but 
also to some mysterious events in his life that point to his special status 
among men. It was here that the commentators, still more the popular 
preachers (qussds), and most of all the mystics and poets found sufficient 
material to develop longwinded and often fanciful legends and miracle 
stories that became, in the course of time, an ingredient of almost all 
biographies of the Prophet and inspired numerous poetical works. 

Prophetic miracles are called mu/jizdr, “deeds that render {others} unable 
to match them.” They are different from the miracles performed by saints, 
which are termed kardmdr, “charismata,” In later times, especially in non: 
Arab environments, miraculous actions performed by the Prophet, his 
Companions, family members, and great saints also came to be known by 
the general term mandgib. “heroic deeds.” 

The meaning of the Prophet's mission and the related problem of the 
necessity of miracles were often discussed in later centuries, especially 
among Muslim modernists who saw the danger of too strong a reliance 
upon the “miraculous” aspect of prophetship and therefore tried to de- 
mythologize the Prophet's biography. 

‘Among the legends connected with Muhammad's career the Opening of 
the Breast became a central feature of all biographies.* Sura 94 begins with 
the Divine address to the Prophet: “Did We not open for, expand] your 
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breast?” This was interpreted to mean God’s special cleansing of Muham- 
mad’s breast endowed the Prophet with a unique degree of purity, so that he 
could convey the divine message without defect. An early tradition quotes 
the Prophet's own words about this experience: 


While I was thus for some time with my friends, there came to me a 
group of three. One of them had a silver pitcher in one hand, and in 
the other hand a vessel of green emerald, filled with snow. They took 
me and hurried with me to the top of the mountain and placed me 
very sofily on the mountain. Then he {the first of them} split my 
breast to the abdomen while I was looking at them, but I did not feel 
anything: it was not painful. Then he sank his hand into the hollow 
space in my abdomen, took out the intestines and washed them with 
that snow, cleansing them very carefully. ‘Then he put them back 
Now the second one rose and said to the first one: “Go away, you 
have done what God has ordered you.” Then he approached me and 
sank his hand in the cavity of my body and pulled out my heart, split 
it and took out of it a black speck filled with blood, threw it away, 
sand said: "That is Satan’s part in you, O beloved of God." Then he 
filled it with something that he had with him and put it back in its 
place, then he sealed it with a seal of light, and I still feet the coolness 
of the seal in my veins and joints, Then the third one rose and said: 
Go away, both of you, for you have done what God has ordered 
you.” Now the third one approached me and passed with his hand 
from my breast bone to the pubic region. Then the angel said: 
“Weigh him against ten of his community.” They weighed me, and 1 
‘was heavier than all of them. Then he said: “Leave him, for even if 
you weigh him against his entire community, he would still be heavier 
than them,” Then he took me by the hand and helped me descend 
carefully, and they bowed down upon me, kissed my head and be- 
tween my eyes. and said: "O beloved of God, verily you will never be 
frightened, and if you knew what good has been prepared for you, 
you would be very happy.” And they let me sit on this my place, and 
then they set off to fly away and entered the skies, and I watched 
them, and if you want I will show you where they have gone.* 


In the sources, this story is told by the child Muhammad to his nurse Halima 
who had been worried when he had disappeared suddenly. The story 
presents a typical initiation rite in which the young boy is being prepared to 
receive divine revelation. For this reason the biographers sometimes place 
the event not in Muhammad's childhood but rather before his heavenly 
journey. In such accounts the Prophet says: 
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Muhammad is the Messenger of God, 


Turkish wall painting, nineteenth century 


with my family, 
J my breast was opened 


They came to me whille I w nd 1 was bro 
the well Zamzam, J washed with water 
from Zamzam; then I was brought a golden vessel, full of faith and 
wisdom, and my breast was filled with it. Then the 
¢ heavenward.° 


gel rose with 


Then follows the heavenly journey and Muhammad's meeting with the 
former prophets (sce below, chapter 9). Here ag. 
as an initiatory preparation for his prophetic calling and mission, which the 
heavenly journey then sets in motion in this particular I 

If the Opening of the Breast is connected with the Prophet's initiation 
into the spiritu nerations is seen 
as proof of his truthfulness. This is the Splittin 14 al 
gamar, which is derived from the beginning of Sura sq: “The hour ap- 
proached, and the moon was split.”” Even in early traditions this sentence is 


in the story serves clearly 


J world, another favorite miracle of la 
of the Moon, sha 


explained not as an eschatological sign but rather as pertaining to a miracle 
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performed by the Prophet in order to convince the doubting Quraish of the 
truth of his message: he split the moon into two halves, between which 
Mount Hira could be seen. To convince those who do not believe in this 
miracle, Qadi ‘lyad argues that 


thas not been said of any people on earth that the moon was ob- 
served that night such that it could be stated that it was not split, Even 
if this had been reported from many different places. so that one 
‘would have to exclude the possibility that all agreed upon a lie, yet, 
we would not accept this as proof to the contrary, for the moon is not 
seen in the same way by different people. . . . An eclipse is visible in 
‘one country but not in the other one; in one place it is total, in the 
‘other one only partial,” 


Living in Ceuta, Qadi ‘Iyad of course did not know the Indian tradition. He 
would have been delighted to learn that it is told in that part of the world that 
‘one King Shakrawati Farmad in southern India had indeed watched the 
Splitting of the Moon, and when he learned from reliable witnesses what 
had in Mecca on that very night, he embraced Islam. Accord- 
ingly, the first Muslim settlements in the Indian subcontinent are supposed 
to have resulted from this very miracle. This story must have been rather 
well known in southern India and was recounted there in the later Middle 
‘Ages in an Arabic text.” It is interesting to note that even as late as the mid- 
nineteenth century a miniature painted at the Rajput (Hindu) court of Kotah 
shows the Splitting of the Moon with all its details." 

Because Muhammad is equated in poetical language with the sun or the 
morning light, it is natural for the poets that “the sun should split the moon 
in two,” as Sana’i expressed it in the early twelfth century,'' and popular 
poetry—be it in Sindhi, Panjabi, Swahili, or other languages—has always 
loved to retell this miracle and to embellish it with charming details. More 
rationalistic thinkers had, understandably, some difficulties when it came t0 
explaining the Splitting of the Moon, and they sometimes tried to de- 
mythologize that event and other preternatural phenomena. The Indian 
reformist theologian Shah Waliullah of Delhi wrote in the mid-eighteenth 
century that the Splitting of the Moon may have been a kind of hallucina- 
tion, of was perhaps caused “by a smoke, by the swooping down of a star, a 
cloud, or an eclipse of the sun or the moon which might have given the 
impression that the moon was actually split in two.”"? However, in the 
Arabic poetry he wrote in honor of the Prophet, Shah Waliullah too, in 
unison with hundreds of pious writers. has lovingly spoken of this miracle 
that proves Muhammad's greatness. For the believers know that he who is 
completely devoted to the Prophet 
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splits the moon with Mustafa’s finger, 


as Rumi sings in one of his lyrical poems.! 

‘To be split by the Prophet's finger is indeed the greatest bliss the lowly 
moon can hope for.'* This idea of Rumi’s was elaborated in a highly 
‘complicated way by Jami, who plays, as he loves to do, with the shapes and 
numerical values of the Arabic letters. The full moon, resembling a circular 
‘m_ with the numerical value 40, was split by the Prophet so that it beeame 
like two crescent shaped #’s OO, whose numerical value is 50 each— 
which proves that the moon has indeed increased in value thanks to this 
miracle!!* 


‘The astronomer who believes in this miracle 

should laugh at his own profession as well as at sun and moon, 
As everyone who has attended the school of Ahmad the wmmi 

may ridicule knowledge and art.'* 


In this verse, Maulana Rumi combines two miraculous aspects of the 
Prophet: the Splitting of the Moon, which shows the futility of man’s 
scientific approach to nature, and the fact that the Prophet was wnmt, 
“illiterate.” He is described by that epithet in Sura 7:157~58. The word also 
occurs in Suras 2:74, 3:74, and 62:2 and seems to refer there to the umm, 
or “community,” that is, in this context, the Arabic community, which 
unlike the Christians or the Jews had not yet been blessed with a prophet 
before Muhammad's appearance. In that sense wnmi would be an equiva- 
lent of the concept of “Gentile” in the biblical sense, or "ethnic." But in 
the Islamic tradition, particularly the mystical sectors of it, this word is 
generally understood to mean “not knowing how to read and to write, 
unlettered.” 

‘Though European scholars are divided concerning whether Muhammad 
could read oF write (even two of his wives were literate!),'* Muslim theolo- 
gians and expecially mystics found in the concept of wnmi as “illiterate” a 
marvelous proof for the truth of Muhammad's message and its true inspira- 
tion. For how could he, who was unable to write oto read, have knowledge 
Of so many events of the past and the future as are noted down in the Koran? 
Does not this very quality of wmmi indeed guarantee that the Koran was 
God's true word, His pure, untainted revelation? How should an orphan 
from Arabia have gained all the scientific and historical information that the 
believer finds on every page of the Koran? The mystics have seen in this 
word wmmi an expression of the mystery of Muhammad's extremely close 
relationship with God: he was not only the cupbearer who offered the world 
the wine of Divine wisdom and guidance, but rather he was, as Rumi says, 
the vessel through which this wine was offered to mankind." As in Chris- 
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tian dogmatics Mary must be a virgin so that she can immaculately bear the 
Divine Word to its incarnation, thus Muhammad must be wenyni so that the 
“‘inlibration,” the revelation of the Divine Word in the Book, can happen 
without his own intellectual activity, as an act of pure grace; for as Hallaj 
(d, 922) says in his comparison of the Prophet with Iblis: “He withdrew 
from his own power by saying: “In thee I turn and in Thee I walk.’ "*" 

Nizami poetically interpreted the term wmmf as consisting of the a of 
‘Adam and the m of masth, “messiah,” and thus comprising all previous 
prophets.*" But Jami has invented an even more ingenious pun to explain 
the word: the Prophet was nourished by the grace of the Ummm al-kitdb, the 
Mother of the Book, the primordial prototype of the Koran; hence he was 
truly an wmmt, “belonging to the mother, umm.” 

Rumi, who sings in his Mathnaw’ that 


‘A hundred thousand books full of poetry 
Became ashamed before the ummi"s word,?? 


claborated that topic in his prose work FThi md fthi 


Muhammad . . . is called “unlettered” not because he was incapable 
of writing and learning: he is called “unlettered” because with him 
writing and learning and wisdom were innate, not acquired. He who 
inscribes characters on the face of the moon, is such a man unable to 
write? And what is there in all the world he docs not know, seeing 
that all men learn from him? What then, pray, should appertain to the 
partial intellect that the Universal Intellect does not possess?” 


‘Thus in a rather rare philosophical mood he equates, as it were, Muhammad 
with the Universal Intellect from which all human knowledge is derived — 
an idea that was developed in detail in certain mystical circles during his 
time. 
‘The poets have always mentioned the quality of wmmi when they wish to 

highlight the Prophet's mystical propensities: 

‘An orphan who never learned to read 

Washed off {the texts in all} the libraries of many lands,?> 


says the Persian poet Saift in the thirteenth century, and some 350 years 
later, Faizi writes in Moghul India: 


With sharia and Divine Book, a splendid light; 

With sword and with tongue, a cutting proof; 

From dust, and yet descending on the apex of the Throne, 
Mliterate, but a library in his heart.°° 


A few years after him, around 1600, Naziri goes even farther: 
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In the library of mystery he knew by heart the Koran on the day 
When the Universal Intellect could not yet discemn a and b in the 
alphabet.?” 


Other Indo-Persian poets play with the terminology of Islamic calligraphy 
Without knowing {the calligraphic styles of] naskh and ta‘liq, 


He drew the line of abrogation (khatt-i naskh) over everything 
before him.” 


That is, after the unlettered Prophet appeared, the earlier books of revela- 
tion such as the Torah, the Psalms, and the Gospels were no longer valid. 
And as in Rumi's example, the Prophet's quality of umm was often com- 
bined with the miracle of the Splitting of the Moon: he who drew a line 
across the moon, why should he take a pen in his hand?” 

For the mystics, Muhammad the wmmi became the exemplar of all those 
who, without bookish learnedness, have been inspired solely by Divine 
grace, those who, in poetical parlance, do not know from the alphabet 
anything but the first letter, alif. That letter is, in mystical interpretation, 
the cipher of God, the One and Unique, and therefore contains “the mean- 
ing of the four sacred books” in itself. For 


If perfection were in reading or writing, 
Why then was the gibla of the universe illiterate?” 


as Jami asks. For this reason many Sufis have claimed to be illiterate like 
the Prophet, Ummi has therefore been used, among other things, as a 
surname by a whole group of Turkish mystical folk poets (Ommi Kemal and 
Umi Sinan for example), who felt that their work was inspired and did not 
rely upon traditional sources of learning. 

This immediate knowledge of God, called in the Koran ‘ilm laduni, “a 
knowledge from Me" (Sura 18:65) enabled the Prophet to know everything 
in the world, even the future. Qadi ‘Iyad relates, on the authority of the 
Prophet's companion Hudhaifa, that “once the Prophet rose and talked, and 
‘on this occasion he did not leave anything unmentioned that would happen 
to the Day of Judgment. Those who kept it in their memory, remember it; 
those who forgot it, forgot it. My companions have known it, When 
something happens [that he mentioned] I remember it as one remembers the 
face of a person when he is absent so that one recognizes him when one sees 
him again.”*! This idea contradicts the Koranic statement that even Mu- 
hammad could not boast of the knowledge of future events (Sura 6:50), but 
it shows that even in comparatively early times it was taken for granted by 
his admirers that his knowledge surpassed by far the limits of human 
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acquisition, Endowed with such knowledge, Muhammad could become the 
alleged founder of all branches of science, and just as the Sufis trace their 
chain of initiation back to him, so have calligraphers and historians, scien- 
tists and physicians, discovered that he had set the example for their 
respective fields. 

‘Though miracles like the Opening of the Breast or the Splitting of the 
Moon as well as Muhammad's role as ummi can be derived from the Koran, 
as can his heavenly journey and to a certain degree his role as intercessor at 
Doomsday, numerous other miracles that are ascribed to him appear to be 
based on motifs widespread in folklore 

In otder to show that Muhammad too was able to infuse life into dead 
matter as Jesus did according to the Koranic report, it is told in a popular 
Pashto ballad that when the Prophet was asked to produce a bird from a 
stone, indeed a bird with feet of agate, eyes of lapis lazuli, a neck of crystal, 
and a golden beak appeared to attest Muhammad's veracity."* Though this 
isa type of miracle of which the Indo-Muslims were apparently particularly 
fond, others are more frequently mentioned. In oriental countries miracles 
connected with the production of rain occupy a special place in hagiogra- 
phy. Since the prayer for rain in a long period of drought (istisqd) is counted 
among the official prayers, itis only natural that the Prophet is mentioned 
‘as the first to utter an efficient prayer for rain.”? Thus his are the words that 
should be used by the faithful when they perform this special rite. His 
appellation as rahmat, “mercy,” and the connection between rahmat and 
“rain” in oriental languages may have helped to strengthen faith in the 
efficacy of using his prayer. Closely related to rainmaking is the miracle of 
producing water, which Muhammad caused to gush forth from between his 
fingers. As late as in the sixteenth century the Turkish poet Fuzuli was 
inspired by that event to compose a highly artistic eulogy for the Prophet, 
which is distinguished by the radif (continuing rhyme) si, “water.” He 
refers to Muhammad's miracle and expresses the hope that “the water of his 
kindness will extinguish hellfire.” Keeping the metaphor consistent, he 
loses his long poem in style with the request that 


‘The fountain of union may grant water to my eyes 
Which are thirsty for the vision [of the Prophet}. 


Other miracles are connected with food, which is very important in a 
society where hospitality is regarded as one of the highest virtues.** Among 
the food miracles the oldest and best attested is probably the story of Umm 
Matbad. A group of Companions of the Prophet passed by Umm Ma‘bad’s 
{ent in the desert and tried to buy some meat and dates from her, but she had 
absolutely nothing edible with her. Then the Prophet pointed to her only 
sheep, which was lying in a comer, and asked: 
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“Has it milk?” 

‘She said: “It is too weak.” 

He asked: “Will you permit me to milk it?” 

‘She said: “You who are dearer to me than father and mother, if 
hhad seen any milk in it I would have milked it before.” 

‘Then the Messenger of God called the sheep and passed his hand 
over its udder and called to God and prayed for her and her sheep. 
Suddenly the sheep spraddled its legs toward him, and milk began to 
flow. He called for a vessel to hold the milk, and milked a plentiful 
‘quantity into it. Then he gave her to drink until she was satisfied, and 
he gave his companions to drink until they were full, and he drank the 
last, When they had quenched their thirst he milked it once more until 
the vessel was full, and he left it with her and took leave, and they 
continued their journey. 

Somewhat later her husband, Abu Ma’bad, arrived, driving a few 
miserable-looking hungry goats whose marrow had almost dried up. 
When he saw the milk he was amazed and asked her: "Where have 
you got this milk, Umm Ma’bad’? For the sheep is barren and there are 
1no milking cattle in the house.” 

She said: “True, but a blessed man has passed by who was so and 
80, 

He said: “Describe him to me, Umm Matbad!" 

She said: “I saw a man who was very cleanly, with bright face, of 
fine manner. Neither did leanness disfigure him nor did baldness 
make him despicable; graceful and elegant; his eyes deep black, with 
curved eyelashes, in his voice a neighing and in his neck luminosity, 
in his beard thickness, with beautifully arched eyebrows. When he 
‘was silent, dignity surrounded him, and when he spoke he was 
towering, and radiance surrounded him. The most beautiful and radi- 
ant of men from a distance, and the sweetest and loveliest one from 


nearby..." 


This legend also seems to form the basis for the descriptions of the Proph- 
t's looks, such as one finds in the poetry of Hassan ibn Thabit, Its wording 
was taken over by later poets who sometimes added more details. 

‘There are more food miracles in later traditions: a single sheep sufficed to 
feed a thousand people, or small quantities of food proved sufficient for a 
large crowd of unexpected guests. Very frequently quoted is the story of the 
roast lamb that a Jewish woman in Khaibar offered to the Prophet, where- 
upon he remarked: “This lamb’s leg tells me that it is poisoned.” Hence the 
legend eventually developed that the roasted lamb really “got up on its four 
Jegs””>” and addressed itself to the Prophet to warn him of the danger. 
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In addition, animals often appear to attest the sincerity of the Prophet. 
‘Abu Nufim and Baihaqi, for instance, mention in their respective Dala’il 
an-nubuwwa how camels and wild beasts prostrated themselves before him 
and how the gazelle, the wolf, and the lizard proclaimed that he was indeed 
the messenger sent by God." Trees and stones also bear witness that 
‘Muhammad is the Messenger of God, and thus contribute to the conversion 
of infidels.” Pebbles that he held in his hand praised him.*” of which Jami 
‘many centuries later sings: 


A little stone, smaller than a rosary’s bead 

Recited in his hand with eloquent words the praise of God, 
And those eloquent ones whose hearts were black as stone, 
‘Were unison in silence.*! 


Even the doors and walls of a house are said to have given the “Amen” to 
his prayer,"? and when he went out in scorching heat a cloud wandered with 
him to protect him from the sun. 

It is natural that Muhammad's companions should have used his washing. 
\water as medicine, as is common in the veneration of a powerful leader, for 
everything that touches his body participates in his baraka, A similar 
concept underlies the cases in which the Prophet healed someone by the 
application of his saliva, another substance that bears strong blessing pow 
ers." In later days, ‘Abdul Qadir Gilani was blessed by a vision of the 
Prophet's putting some of his saliva onto his tongue to enable him to preach 
successfully: such initiatory visions are not rare among Sufis. 

Not only human beings but also animals—for instance a weak camel— 
‘were cured by the Prophet's hand, and it is this kind of miracle that has been 
repeated again and again in popular songs, for Bedouins and villagers 
appreciate such miraculous acts better than others. For this reason not all 
miracles enumerated in Abu Nu‘aim’s and Baihaqi's works are equally 
popular, and other legends not found in theie lists have quite often incited 
the imagination of theologians and, even more, of poets. The learned, 
American-educated Muslim editor of the Sindhi Folklore Series, Dr. N. A. 
Baloch, rightly reminds modernists who regard such miraculous stories as 
outdated leftovers from primitive societies that “it is a psychological truth 
that it is natural to exaggerate in the description of the beloved because 
{such an exaggeration} comes from the heart.”** Nothing is wonderful and 
beautiful enough to give an adequate impression of the personality of the 
beloved Prophet, and thus the legends and verses that have grown up 
around the rather simple life story of Muhammad are true reflections of 
people's deep and sincere love for him. Ahmad al-‘Arusi, a Spanish-Arabic 
poet of the late Middle Ages, offers a model of the innumerable invocations 
addressed to the Prophet when he sings in a long poem: 
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Is it not you who has been sent as mercy to mankind? 

Is it not you whom the pebbles praised 

And whom the lizard in the desert addressed, and the wolf too? 
Is it not you for whom the full moon in the sky was split? 


One story in particular has been a favorite with the poets and has been 
repeated with deep affection through the ages: the tale of the hanndna, the 
sighing palm trunk. Muhammad used to put his hand on a palm trunk while 
preaching, but when finally a pulpit was erected for him, the palm trunk 
became superfluous.*? Full of grief and longing, the piece of wood sighed 
heavily because it longed for the touch of the Prophet's hand—and the 
Prophet, taking pity on it, had it brought into his presence to console it. On 
this cue, Rumi asks: 


‘Should we then be lower than the sighing palm trunk?"*** 


If even a soulless piece of wood feels longing for the Prophet, how much 
more should a person endowed with heart and intellect long for him whose 
virtues and elevated rank he can understand! 

The folk poets were also fond of the story of a gazelle that had been 
caught by a crue! huntsman.** (According to some traditions, the culprit 
was the son of Muhammad's archenemy, Abu Jahl.)’ As the Prophet 
passed by, he found the animal weeping because her two kids in the desert 
were dying from thirst. This has been a wonderful topic for popular singers, 
who like to describe the plight of the poor creature in dramatic or touching 
verse. Thus one of the thirteen Sindhi poets who have elaborated this story 
tells in simple rhymes: 


Her call was heard by the Prince— 
‘Ahmad came close to her 
He said: “Why do you call for help~ 
‘What happened to you, O gazelle?” 
‘She said: “Lord, I have left hungry 
my two kids in the desert 
Help me, poor me, please, 
be my bailsman, O Ahmad! 
Til go, I'll come back very soon, 
Just give them a little milk!” 
The excellent lord, with his noble hands 
‘opened quickly the snare, 
And the gazelle ran swiftly away 
to where her kids were waiting. 
Then came the stupid hunter back 
and asked the Messenger: 
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“Look, [have done this cruelty 
because I've fun in hunting— 
Why did you tear apart the snare? 
Why did you send off the gazelle? 
‘Who are you, where do you come from, 
and what is your name? Tell me that! 
Either you'll produce the gazelle, 
or give an answer to me!” 
‘The Messenger rose before the man, 
the lord of patience full: 
“Muhammad Amin, the faithful, 'm catled— 
That is my proper name. 
‘The gazelle promised me to return 
and to offer herself to you, 
But | am in any case for you 
her bailsman here in her place, 
And when the gazelle does not return 
1 shall be her substitute . . .” 


In the meantime the gazelle has reached her kids, who inquire what has 
happened. She tells them that the Prophet has made himself her bondsman; 
then she asks them to accompany her. All of them fall down and kiss his 
feet; the hunter, confronted with this miracle, immediately embraces Is- 
lum.*! The faithful gazelle is then set free to return to her native hills along 
with her kids. In a later version of the same legend, the theologically well- 
trained animal even says to the Prophet, alluding to Sura 108, A/-Kauthar: 


For you the Kauthar flows, 
in my teats the milk flows too. 
Let mankind drink the Kauthar, 
1 would like to give [my kids] a drink of milk!*? 


In another tale, an cagle that snatches the Prophet's slipper does so 
because a poisonous snake is hidden in it; to protect him he carries the 
slipper to the desert mountains, where he drops the venomous animal.°* In 
much the same way, Abu Huraira’s cat saves the Prophet from a snake that 
lakes advantage of his kindness and tries to strangle him, The kerchief with 
which Muhammad has wiped his face does not get burnt when it is cast in 
the fire, for it is impregnated with the light of prophethood, which is 
stronger than fire.* Did not Hellfire itself address the true believer who 
follows the Prophet with the words “Your light has extinguished my fire"? 

Even the greatest classical poets in the Arabic and Persianate tradition, 
like Busiri in his Hamziyya and Jami in his lyrical and his epic verse, 
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describe in lively words all the miracles of the Prophet, because of the firm 
popular conviction that these stories carry in themselves a baraka, a bless- 
ing power, that extends to both the teller and the listener.** Thus a Sindhi 
Poet promises endless recompense on the Day of Resurrection to everyone 
who recites his poem about the Miracle with the Snake in the night before a 
Friday. South Indian poets have made similar promises when reciting 
poetical legends or encomia 

The faithful believe that by composing or listening to such traditional 
legends one is able to establish a very personal relationship with the 
Prophet. They are certain that though buried in Medina, he yet lives in 
God's presence and is able to be present everywhere, especially in places 
where his name is lovingly mentioned, as in the dhikr-meetings of dervish 
orders when blessings upon him are recited (the Tijaniyya order has made 
this almost part of the fundamental belief; see chapter 5), or during the 
recitation of a maulid that tells the miracles connected with his birth.*? 

Blessings for the Prophet and the loving repetition of legends connected 
with him may also grant the faithful Muslim the greatest boon one can hope 
for in this life, the vision of the Prophet in a dream. Such dreams play an 
extraordinary role in Islanic piety to this day.** They are always true, for 
Satan can never assume the Prophet's form. These dreams console the 
faithful; they can bring healing in cases of illness or melancholia. To dream 
of the Prophet might be an initiatory experience for the Sufi, or it might 
help someone to solve a theological problem. A medieval Sufi, fbn Khafif 
of Shiraz, when he learned that the Prophet had performed the ritual prayer 
08 tiptoe because his foot had been wounded in the battle of Ubud, tried to 
itate him without success; he was then instructed by Muhammad in a 
dream that this kind of prayer was reserved for the Prophet alone and that 
the average believer was not bound to imitate this special style.” In Sufi 
lore, the Prophet appears to chastise theologians who have no faith in a 
certain mystic,” or to honor a Sufi leader"! Maulana Rumi's friend and 
successor, Husamuddin Chelebi, even saw him holding Rumi's Mathnawi 
in his hands, reading it and boasting of the presence of such a saint among 
his community.” This the Prophet also did, according to another source, 
with Al-Ghazzali."’ Sometimes practical problems were solved by his 
appearance in dreams. One early mystic, on the point of starvation, went to 
the Prophet's tomb, claimed to be his guest, and in a dream was given 
bread, half of which he ate; the other half he found on his mat upon 
awakening in the morning.“ Even hadith could be transmitted through 
apparitions of the Prophet in dreams; but these hadith were, as Shah 
Wialiullah clarified, valid only for the dreaming person, not for others. 
Some Sufis recommended a special prayer, Jami’s poem with the rhyme- 
word Muhammad, for inducing a vision of the Prophet.°* But it seems that 
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impostors sometimes took advantage of pious people’s firm belief in such 
apparitions, using alleged visions in which the Prophet recommended them 
to do this or that, or to teach the community certain formulas of prayer or 
blessing. We find Hamadhani dealing satirically with this topic in his 
Magamat by the carly eleventh century, and some Sufis saw in their 
friends’ boasting of such visions “imaginings on which the infants of the 
Path are nurtured,”*” 

A lovely story told by as-Suyuti about an earlier mystic shows well what 
the dream apparition of the Prophet means for the pious, loving Muslim: 


‘One night I fulfilled the number of blessings of the Prophet and I fell 
asleep. | was dwelling in a room and, lo, the Prophet had come to me 
in through the door, and the whole room was lighted up by him. Then 
he moved towards me and said: “Give me the mouth that has blessed 
me so often that | may kiss it.” And my modesty would not let him 
kiss my mouth; so I tuned away my face, and he kissed my cheek. 
‘Then I woke trembling from my sleep and my wife who was by my 
side awoke, and Io, the house was odorous of musk from the scent of 
him, and the scent of musk from his kiss remained on my cheek about 
eight days. My wife noticed the scent every day." 


In another instance, a Turkish calligrapher was told in a dream by the 
Prophet to spend the rest of his life in writing the Dald’i al-Khairdt,” 
book whose contents—prayers for the Prophet—lead us to another aspect of 
Muhammad's miraculous activities and the Muslims’ reaction to it: that is, 
his intercession for his community and the Muslims” calling down of 
blessings upon him. 


MUHAMMAD THE INTERCESSOR, 
AND THE BLESSINGS UPON HIM 


‘The title of a book published some years ago, Muhammad: A Mercy to All 
the Nations, expresses very well the Prophet's position in theology and 
faith,' The traditions that highlight the Prophet's mildness and kindness 
could always rely on the Koranic statement that Muhammad was sent "as a 
Mercy for the worlds" (Sura 21:107), “He was clothed,” as Najm Razi 
says, "in the cloak-of-honor of the Attribute of Mercy. Then, as mercy 
endowed with form, he was sent down to creation.” The believer can 
therefore trust him without reservation; he knows that the Prophet can 
quicken dead hearts and protect those who love him.” 

Oriental poets have found a wonderful image to describe this special 
quality of the Prophet: that of the “cloud of mercy” or “rain of mercy.”* In 
‘Anatolia and the eastern countries of Islam rain is still called, in rural areas, 
rahmat, “mercy,” because in arid zones the fertility of the land and a good 
harvest, as well as the well-being of the cattle, entirely depend upon the 
right amount of rainfall. It was therefore a logical development that the 
merciful Prophet was symbolized as a beneficent rain cloud that sails over 
all lands and revives with its showers the unfeeling hearts, which are similar 
to dried-up fields. Jami has praised this cloud of mercy which, pouring 
down its rain from the “sphere of generosity” saturates the thirsty lovers,* 
and the Indo-Muslim poet Ghalib called his didactic poem in honor of the 
Prophet Abr-i gauharbar (The Jewel-carrying Cloud). One can easily draw 
a parallel here with the Buddha, who is described in the Saddharma 
Pundarika as the great merciful rain cloud. The image of rain for an act of 
Divine grace was in fact common all over the East,” and can be observed in 
the Sufi tradition first in the writings of an-Nuri around goo.° An Urdu 
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poet, Rasikh, went so far as to compare the coarse black rug on which the 
Prophet used to sleep, to the dark cloud of mercy.’ Long before him Rumi 
sang about this cloud, which manifests Divine grace: 


you Mercy for the worlds! Out of the ocean of certitude 
‘Do you grant pearls to the dustborn, peace to the fishes!" 


Perhaps the most beautiful description of the cloud of mercy is found in 
“Sur Sarang,” one of the chapters in the Risdlé of the Sindhi poet Shah 
‘Abdul Latif (d. 1752). He tells in realistic images of the approaching 
clouds and of the longing of humankind, animals, and plants for their 
arrival, and he describes poetically the life-giving downpour of the rain, In 
the final lyrical song of the chapter he suddenly turns to the praise of the 
“cloud of mercy,” that is, the Prophet 


‘Today there is a north wind, and 
the cuckoo does complain 
‘The farmer takes his plough out, 
the herdsman does rejoice 
‘Today my friend has donned 
the garment of the clouds 


‘Today there is a north wind, and 

the clouds: black like his hair, 
Red garments like my bride 

each flash of lightning wears! 
Thus brings the rainy air 

My friend from far away. 


For the clouds have come from the Rauda, the mausoleum of the Prophet. 
and itis from there that the lightning turns toward the thirsty desert of Sind. 


© cloud—please show kindness 
to the thirsty, for God's sake! 

Collect water in the ponds, 
(©, make the grain cheap, 
Make fertile the land, 

‘That happy be the farmer! 


‘They all think of the rain clouds, 
gazelle, man, buffalo, 
Wild ducks await the cloud, and 
the frog complains, 

‘The oyster in the ocean 
Jooks out for it all day— 
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, fill the water tanks, 
‘That happy be the farmer! 


‘The clouds come in rows, 

the lightning begins to flash 
The blissful cloud 

fills the dried-up riverbeds 


The clouds come in rows, 
the lightning begins to flash— 
‘The lightning made me happy 
in the black clouds, 
‘The rain’s gentle drizzling 
washes the dust of grief from the hearts, 


My prince will protect me—therefore I trust in God 

The beloved will prostrate, will lament and cry— 
therefore I trust in God. 

Muhammad, the pure and innocent, will intercede there for his 

people . 

‘When the trumpet sounds, the eyes all will be opened 

The pious will gather, and Muhammad, full of glory 

Will proceed for every soul to the gate of the Benefactor 

‘And the Lord will honor him, and forgive us all our sins— 
‘therefore | trust in God! 


Another canto of the same “Sur Sarang” ends with an even more poetical 
description of the cloud of grace, which is said to extend from Istanbul to 
Dethi and Jaisalmer; the poet implores it to pour special blessings upon his 
country, the province of Sind,” 

But in the pom Shah Latif leads his listeners from the merciful character 
‘of the Prophet to another important—pethaps even more central—aspect of 
prophetology as it developed from early days: Muhammad's role as inter- 
cessor for his community, which ultimately is the concomitant of his merci- 
fulness. To be sure, it is difficult to derive this role directly from the 
Koran."” In the Throne verse (Sura 2:256) it is stated that no one can 
intercede with God “except with His permission”; but one could interpret 
this to mean that the Prophet was granted this special permission, for Sura 
17:79 speaks of his “praiseworthy rank,” which might point to his power to 
intercede for his community. Again, Sura 40:7 mentions that those (the 
angels) who carry the Divine Throne and surround it ask constantly for 
forgiveness for the faithful. 

There is also belief in other possible intercessors. One very commonly 
held idea is that the Koran itself will appear at Doomsday as an intercessor 
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for those who have studied it lovingly and devotedly. This hope is often 
expressed in certain prayers that are uttered after one completes a recitation 
‘or reading (khaim) of the Holy Book; these are sometimes found, especially 
in manuscript copies, at the end of the text. Furthermore, the pious works of 
the faithful, or the profession of faith that they have repeated again and 
again, may also intercede for them at Doomsday. Martyrs, too, can act 3s 
intercessors for certain persons, just as children who have died in infancy 
are believed to intercede on behalf of their parents. But these are only 
peripheral possibilities; intercession, shafdia, in its fullness is the preroga- 
tive of the Prophet of Islam alone. He is the shaff’, as one of his epithets 
states, and thus Muslim boys, especially in India, are often called Muham- 
mad Shafi’, or even Shafalat 

‘The idea of intercession by the Prophet began carly in Islam, Some 
verses by Muhammad's culogist Hassan ibn Thabit contain allusions to the 
‘Muslims’ hope for his intercession."' But it is mainly the story concerning 
the Day of Judgment, as found in various redactions in the oldest collec- 
tions of hadith, that has supplied believers with the basis for their hope in 
Muhammad's very special role on that day of horrors,!? On the Day of 
Judgment, so the tradition has it, God gathers all mankind on a hill. ‘The sun 
draws closer to them and they are overwhelmed by fear and grief. Finally 
they agree to seek someone who could intercede with God on their behalf, 
They come to Adam and say: 


“You are the father of mankind. You have been created by God's 
‘own hand and He has breathed into you from His spirit, He has made 
the angels prostrate themselves before you, Intercede for us with your 
Lord! You see how worried we are! 

But Adam replies: "Today my Lord is angry as he was never before 
and will never be again. He had prohibited me [to eat from] the tree, 
and I have disobeyed him—nafsl. nafit: | myself, I myself, {have to 
fear]. 


They then proceed to ask each and every prophet, but each remembers one 
act of disobedience or sin, with the exception of Jesus. But even he says: "I 
myself, I myself!" They then come to Muhammad and say: “O Muham- 
mad, you are the Messenger af God, the Seal of the Prophets! God has 
forgiven you your previous and later sins—intercede for us with your 
Lord!” And Muhammad consents: 


‘Thus I shall go and come before the Throne. He reveals Himself to 
me and inspires in me such a glorification and praise as He has never 
inspired in anyone before that 
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‘Then He says: “O Muhammad, lift your head, ask, and you will be 
given; intercede, and you will be granted [what you ask]!"" 

Lift my head and say: “O Lord, ummat, ummati: my community, 
my community!" 

‘And God says: ““O Muhammad, lead into Paradise those from your 
community who need not undergo reckoning, through the right gate. 
‘But in what is beyond that they shall be equal to those that enter 
through the other gates.” 


This hadith and its variations have been a source of consolation for Mus- 
lims ever since, although it has been debated at times exactly for whom the 
Prophet would intercede. His own answer in hadith is clear: “My interces- 
sion is for those from my community who have committed grave sins."!* 
‘And how few may have felt completely free from grave sins! 

Ina strange anecdote, Maulana Rumi refers to this tradition and tells his 
listeners that the reason for the execution of the great mystic Hallaj was that 
he exclaimed: “If I could get hold of Muhammad I would have taken him to 
task!" For he minded that the Prophet restricted his intercession to the 
believers and did not intercede for everyone on earth. The Prophet, of 
course, defended himself against Hallaj’s complaint in a vision, and the 
mystic had to suffer for his preposterous remark,'* 

‘To be sure, the theological school of the Mu’tazilites in the ninth century 
did not agree with the growing emphasis on Muhammad's role as interces- 
sor, which they felt contradicted one of the two central principles of the 
cosmic order, namely God's absolute justice, But on the whole the belief in 
his intercession became pivotal in Muslim religious life. This belief reflects 
the conviction that Divine mercy manifests itself in and through the 
Prophet; his intercession is in a certain way a result of his position as 
“Mercy for the worlds.” Abu Abdallah at-Tirmidhi in his Nawddir al-usal 
remarks aptly that other prophets had been sent to their communities as an 
‘atiyya, that is, a gift of mercy that the Lord sends his servants when He 
sees them weak, meck, and helpless. Muhammad, however, is more than 
that: he is a hadiyya, a gift of love, which the Lord gives His servants to 
honor them and to win their hearts. The first kind of gift puts its recipient 
under an obligation; the second one gratifies him.!” 

The importance of the sublime rank of Muhammad is also indicated in 
that the Muslims, in some of their prayers, have implored God specifically 
to confirm this high position of the Prophet and make him the truly accepted 
intercessor. Thus it is said: 


God, 1 ask Thee by his position with Thee, and his confidence in 
Thee, and his yearning for Thee, to appoint him a Mediator to whom 
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is given the task of intercession for me and for my parents and for all 
who believe in Thee.'? 


‘One of the most widely used handbooks of blessings for the Prophet, the 
Dald’il al-khairat by the Moroccan Sufi al-Jazuli, mentions the following 
prayer formula: 


0 God, appoint our lord Muhammad as the most trusted of speakers 
and the most prevailing of requesters and the first of intercessors, and 
the most favoured of those whose intercession is acceptable, and 
cause him to intercede acceptably for his nation and his people, with 
aan intercession in which the first and the last are included!" 


‘The most striking aspect of the early tradition concerning the shafd‘a is 
‘ot that a single individual is selected to become the recipient of a special 
grace, but rather that Muhammad's intercession embraces his entire com> 
munity. One tradition expresses this conviction with words that have been 
repeated frequently: 
God wrote a script a thousand years before the creation of the world. 
‘Then He put it on His Throne and exclaimed: “O community of Mu- 
hammad, look, My mercy precedes My wrath. I give you before you 
ask, and forgive you before you ask my forgiveness. Everyone of you 
who meets Me and says: "There is no deity save God, and Muham. 
mad is the messenger of God'—1 shall lead him to Paradise!" 


Like other basic facts and early narratives about the Prophet, the tradition 
concerning the intercession was elaborated as time passed. One of its most 
important ingredients is the idea, again expressed in a hadith, that Muham- 
mad will carry the Flag of Praise, liwa’ al-hamd. Later poets love to 
‘mention this banner, under which the faithful will gather to be protected 
from the horrors of Doomsday, and it has also been said that all the previous 
prophets are under Muhammad's banner.” (One thinks here of Goethe's 
description of the prophetic message, in which he says that the prophet tries 
to gather people around him “as around a banner"—an intuitive grasping 
‘of the Islamic idea of the liwa’ al-hamd,)*" 

‘The Muslims have never ceased inventing moving words and touching 
sentences to implore the Prophet not to withhold his intercession from 
them: 


‘Thou are the Intercessor whose mediation is hoped for on the narrow 
path when footsteps slide, 

‘Then be my Intercessor when I am in the tomb, and have become Thy 
guest, for a guest is respected! 
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Leamed scholars and ecstatic mystics, popular minstrels and cunning 
statesmen, have uttered countless verses to express their hope of Muham- 
mad’s intercession, sometimes using artistic rhymes and other times simple 
words like sighs, or recalling the traditional oriental hospitality (as does the 
Prayer quoted just above). They claim to be the guest of the Seal of the 
Prophets, hoping for # sip from his blissful fountain, the Kauthar.?> It is 
understandable that some standard formulas occur wherever such verses 
‘were written, and one may find a certain monotony in these constant 
repetitions of sighs and cries. Yet few branches of Islamic religious poetry 
are so warm, so sincere, and often so touching as the verses in which the 
Prophet, the best of all creatures, is asked for his mediation at the terrible 
moment when every soul has 10 meet the Etemal Judge, or those that 
express the poet's gratitude that he is a member of the wma marhiima, the 
community to which mercy has been granted.* It is trust in Muhammad's 
intercession that makes death easy for the believer: 


My wish is this, that when I die 
I still may smile, 

And while I go, Muhammad's name 
be on my tongue, 


sings Shakil Badayuni, an Indian Muslim poet of our day.** 

In this connection theologians have frequently discussed the problem 
whether it is permitted to address the Prophet with Ya rasil Allah, “O 
Messenger of God!” or Ya habib Allah, “O beloved of God!” or similar 
personal addresses that imply that he is indeed alive, hdtir u ndzir, 
“present and watching,” as itis said, Though stern traditionists reject this 
kind of address, a large number of theologians have permitted it, and the 
fatwa given in South Africa in 1982 about this question offers numerous 
examples from classical and postelassical sources in which the authors, 
‘whose piety is undoubted, address the Prophet in the second person singu- 
Jar. Not only are the poets from the Middle Ages (among them Maulana 
Rumi in his Na’-i sharif) cited but also numerous theologians of the school 
of Deoband,* And indeed, there are few poems in which the Prophet is 
cither blessed or implored for help and intercession, in which this very 
personal form of address is not used: it evokes the feeling that he is close to 
those who love him 

There is scarcely any author, be he poet or scholar, “heretic (bidiatl), 
drug-uidict (bhdngi). or wine-bibber,"*’ who has not entreated the Proph- 
et's intercession and, to use Jamt's poetical term, did not “sow the seed of 
blessing for the Prophet in the soil of asking for forgiveness.” Some of 
them, who felt particularly close to the Prophet, went rather far in their 
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requests, as when Ahmad at-Tijani made the supplication “I beg the favor 
of our master, the Messenger of God. that he guarantee me admission to 
Paradise without being brought to any account or undergoing any punish- 
ment,” extending this wish also to his whole family, his ancestors, and his 
followers.” But on the whole, the heart of the request is to obtain forgive- 
ness of sins. The great North African philosopher of history, Ibn Khaldun, 
asks the Prophet: 


Grant me by your intercession, for which I hope, 
‘A beautiful page instead of my ugly sins!” 
Writing a century before him, the mystic ‘Afifuddin at-Tilimsani, suspected 
by the orthodox Muslims for his extreme, “pantheistic” utterances, desper- 
ately calls 10 the Prophet in a long poem: 


Thave sins, abundant—but perhaps 
‘Your intercession may save me from Hellfire 


and closes his cry for mercy with: 


Thave called you, hoping for an act of grace from you— 
God forbid. God forbid, that you would be called and would not 
answer!" 


Shah ‘Abdul Latif in Sind begins his poetical Risald with the statement: 


When those who say “He is God alone without companions” 
Venerate Muhammad the intercessor out of love in their hearts, 
‘Then no one is doomed 

‘To {reach} a bad landing place.” 


Slightly tater the greatest lyrical poet of Urdu, Mir Tagi Mir (d. 1810), 
‘sings at the beginning of his second Diwan: 
Why do you worry, O Mir, thinking of your black book? 
‘The person of the Seal of the Prophets is a guarantee for your 
salvation!" 


‘And a poet of our day in the mountains of Chitral (Pakistan) likewise closes 
his encomium for the Prophet in his native tongue. Khowar, with the line 


This sinner awaits your intercession! 


Rulers in the Islamic world, who were anything but paragons of piety, also 
turned to the Prophet in their verses. Among them is the Mamluk Sultan 
Qaitbay of Egypt (d. 1496), who sings in a very simple Turkish strophic 
poem: 
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This is God's beloved, 

‘The physician for all pains— 

Look, this noble, one, unique, 

In the midst of the field of intercession!** 


In the dhikr meetings of certain dervish orders the request for interces- 
sion is sometimes used as a litany, as among the North African beggar order 
‘of the Heddawa, who constantly repeat the exclamation “O Mulay Muham- 
mad, pray for us!" The numerous refrains of popular poetry that express 
the poets’ hope for the Prophet's intercession may have developed from this 
custom. In Turkish religious poetry, this device has been used frequently 
from the days of Yunus Emre (d, ca. 1321), whose verses were primarily 
sung in the meetings of dervishes. Likewise, the repeated line in poems in 
Sindhi, Panjabi, or Urdu, which is usually sung in chorus in a distinct 
rhythm, often contains the same call 


‘The worlds long for you~ 
Muhammad, intercede for us!"” 


It also occurs in other poetical forms, such as the musaddas, a six-line 
stanza in which the last line of each stanza may contain a call for mercy. A 
‘good example from the regional tradition is a musaddas in Panjabi with the 
(elling title “The Pain-filled Search for Refuge of the People of God 
[Allahwdlan] in the Presence of the Leader of Creatures, the Pride of 
Existent Things, Ahmad Mujtaba Muhammad Mustafa,” in which the 
repeated line says: 


O Hazrat, in the two worlds I have no one but you!™ 


‘Sometimes popular poets of later times go slightly too far in their descrip- 
tions of the gracious Prophet: the Balochi poet Hammal Fagir Laghari (d. 
1872), a devotee of the branch of the Naqshbandi order centered in Lunwari 
Sharif in Sind, has enumerated in his Sindhi eulogy for the Prophet no 
fewer than 141 places in which the Prophet's power is at work; these extend 
from Ingrez (England) to Kathiawar, from Sibi in Upper Sind to Lucknow, 
from Poona to Kanaan, and all these names are connected by puns and the 
constant use of alliteration, each rhyming stanza capped with a repeated 
plea for the mercy of the Prophet. For example: 


Your drum is there in Turan, 

Persians, Arabs, and Iran, 

Mecca, Misir [Egypt], and Multan— 
Mustafa, be kind to me! 
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Clouds are raining on Bulghar, 

Ghazna, Ganja, and Gimnar, 

Masgat, Mambay [Bombay], Malabar— 
Mustafa, be kind to me! 


In Babal, Bukhara, and Balkh, 

In Khiwa, Khorasan, and Khalkh 

You are obeyed by ant and maikh (Jocust}— 
Mustafa, be kind to me! 


And at the end of the poem, which comprises 81 stanzas of this kind, the 
Prophet is finally asked once more to intercede on behalf of the poet at the 
Day of Judgment.” 

In India even Hindus took up the custom of imploring the Prophet for his, 
intercession. Thus sings. in the early twentieth century, the Sindhi folk 
poet, Sufi Bhai Asuram: 


Save me from unbelief"s darkness, 
Help me, O Prophet of God! 
You are the luminous light, 
Friend, sweetest, of the Most High, 
No second oF third is like you— 
Be merciful, Prophet of God . . 


His contemporary and coreligionist, the noted Urdu poet Kaifi, exclaims 
triumphantly: 
My protector, he whom I praise. is the intercessor for the peoples of 
the world— 
© Kaifi, why should I be afraid of the Day of Reckoning! 


‘The faithful imagine time and again how they will look for shelter under the 
protective banner of the Prophet on the Day of Judgment 


In the place of resurrection at Doomsday 
Muhammad arrives with his green banner, 

The pious tell each other the good tidings: 
Muhammad arrives with his green banner!*? 


And they know what will happen then: 


“Oh my dear community, my community!" 
thus cries Muhammad. 


‘The same fecling that is expressed in these lines by the medieval Turkish 
poet Yunus Emre is shared by Muslims in Africa. In religious poetry in 
Swahili the Prophet appears above all as the intercessor under whose banner 


on 
MUHAMMAD THE INTERCESSOR 


the believers will triumphantly enter Paradise,“* and this faith in Muham- 
mad’s shaf‘a and protection, as manifested in his “green banner of praise” 
helps them to keep their hopes up. 

‘The recitation or composition of verses that radiate hope and trust has a 
talismanic power of its own. When Ghani of Thatta, in the Indus Valley 
around 1700, composed the Persian lines 


Here is my hand and the pure hem of Muhammad— 
Here is my eye and the collyrium of the dust of Muhammad, 


the poem was “accepted extremely well by the tongues of old and young 
and served as a means for those who wanted to achieve their goals.”** In 
‘other words, the reader felt that simply by reciting this verse, he had as it 
were already grasped the protective hem of the Prophet's robe and used the 
dust of his blessed fect as a healing salve for his eyes. Examples of this kind 
of poetry are frequently found, as for instance in a popular Pashto batlad 
that has the refrain 


On the day of Resurrection, O Prophet, 
My hand [is on} your skirt!” 


Poets even expressed the hope that their eulogies might serve as a kind of 
mediator between them, sinful creatures, and the Prophet, who can “wash 
off the author's sins with the water of the cloud of kindness.”*” Muhsin 
Kakorawi, the greatest panegyrist of the Prophet in modem Urdu, even has 
the angel Gabriel recite the poem he has written, closing it with these daring 
lines: 


In the rows of Resurrection your panegyrist will be with you, 

In his hand this enthusiastic ghazal, this gasida, 

‘And Gabriel will say with a hint: "Now, In the name of God: 
“From the direction of Benares went a cloud toward Mathura . . 


‘The poet hopes that this poem, which is indeed unusually impressive thanks 
to his skillful use of two different stylistic levels, will move the Prophet to 
administer special kindness to his servant who has praised him so elo- 
quently. 1s not the poem praising the Prophet "a flag of forgiveness, a 
candle on one’s tomb?"? 

But besides writing beautiful poems and prayers or litanies, the pious 
have sought various other ways to ensure that their sins will be forgiven, 
and have sometimes resorted to charms inspired, as they believe, by the 
Prophet himself. Among these is the Seal of Prophethood, about which the 
caliph Abu Bakr allegedly said: “Whosoever puts it in his shroud or his 
grave will never experience the pain of the grave. and God will forgive all 
his sins, great and small, and will fill his grave with light."*° 
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The so-called Seal of Prophethood, as given in the Jawahir al-auliya 


‘Though thousands of prayers and pocms speak of the Muslims’ hope of 
‘Muhammad's intercession for themselves and their families,*" there is one 
‘means to this end that is much more powerful than anything else: to implore 
God to bless Muhammad and his family. The Koran itself says (Sura 33:56) 
that God and His angels “pray upon,” that is. bless the Prophet. Could the 
believer do anything better than follow the example given by the Lord 
Himself? In fact, Rumi explains that “these acts of service and worship and 
attention do not come from us and we are not free to perform them. 
‘They belong to God; they are not ours, but His.""*? The blessing formula 
salla Allahu ‘alaihi wa salam, “God bless him and give him peace,” 
known as the tasliya, ay-saldr ‘ald Muhammad or (in the plural) salawat 
sharifa, has been used from eatliest times, and the pious Muslim will never 
mention the Prophet's name or refer to him without adding those words. In 
print, they are cither stated in full or abbreviated with a siglum over or after 
the name: ley ae ai! Jo; in English, often ($). A very old variant 
of this blessing formula, “O God, bless Muhammad and his family as You 
have blessed Abraham and his family.” connects the Prophet of Islam with 
the venerated prophet who erected the Ka’ba in Mecca and who is, through 
Ishmael, the ancestor of the Arabs, Related formulas have been used 
frequently through the centuries in more or less elaborate wording,» 

Numerous hadith remind the Muslims of the importance of this bless- 
ing, for God Himself, as it is reported, once addressed the Prophet with the 
words, “Do you approve, O Muhammad. that nobody from your commu- 
nity utters the formula of blessing for you [even] once but I bless him ten 
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times, and nobody from your community greets you [even] once but I greet 
him ten times?” This Divine promise was later expressed in more detailed 
form: for every blessing upon the Prophet, man is elevated by ten degrees, 
and ten good actions are credited to him, and so on in steady progression. 
‘The Prophet himself said, as the hadith has it, “Whosoever utters the 
blessing for me, he is blessed by the angels as often as he utters the 
blessing, be it often or rarely."** 

It is therefore not surprising that the tasliya has been accorded since 
carliest times a fixed position in ritual prayer. One should also utter it at 
certain other times, for instance while the call to prayer is recited (the 
earliest attested mention of this custom is from the year 710), A hadith 
admonishes the faithful to bless the Prophet often on Friday, “for your 
greetings are put before me that day.” The blessing has also been regarded 
as a necessary condition for the granting of a prayer of petition: “The 
Personal supplication (dud) remains outside [the heavens] until the praying: 
person utters the blessings upon the Prophet."*’ Or, as the Sufi Ibn Ata 
(d. 922) says: “Prayer has supports, wings, means for being granted, and 
special times... . The means for being granted are the blessings for the 
Prophet."°" 


In the beginning, the salde ‘ala Muhammad was probably considered to 
be a kind of prayer intended to add to the Prophet's glory, but as time passed 
it was increasingly regarded as praise that the Prophet, alive near God, 
could enjoy. The attendant problem, that is, where the Prophet would have 
to be in order to really enjoy the blessings, has been discussed in detail 
According to some traditions, the prophets are all alive in their graves (the 
Prophet can thus answer from the Rauda to the greetings of his visitors); 
according to others, at least Muhammad lives close to God, and Ibn ‘Asakir 
states that if Muhammad can reply to the saldm from his grave, he can do 
the same from everywhere. But however the prophets’ life after death is 
imagined, there seems no doubt possible that they are, in a mysterious way, 
alive in their tombs, nourished by Divine signs of grace.” How could the 
Prophet of Islam not be alive, argues Iba Hazm, since one says “Muham- 
mad is the messenger of God” and not “has been the messenger of God" 2” 

This firm belief in the living presence of the Prophet, whose ubiquity was 
felt with increasing strength by the believers, led to ever more beautiful 
‘embellishments of the formula of blessing. One finds at the beginning of 
literary works after the long, poetically elaborated formula “In the name of 
God,” blessings for the Prophet that are written in equally artistic verse, full 
‘of sublime eulogies, These became so developed as to form a special genre 
in Persian, Turkish, and Urdu epic poetry. 

‘Theologians have occasionally discussed the problem whether the bless- 
ing upon the Prophet might be superfluous, because he is already perfect 
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and perfected in every conceivable manner, so that even the blessing of the 
faithful cannot add anything more to his honor. The reply to this would be, 
“There is no perfection, but there is a greater one existing with God."°! 
These are the words of Shah Waliullah, the Indian reformist theologian of 
the eighteenth century, rebuking those who considered the tastiya unneces~ 
sary. In so doing, he felt, and most likely reflected the opinion of the 
majority of believers, that the blessing for the Prophet was still possible, 
even necessary. To defend his view he quoted from Busiri's Burda’ 


Verily the Prophet's greatness has no limit, 
so that anyone who speaks with his mouth could express it."* 


Ultimately most Muslims would probably agree with Rumi, who saw in 
the salawat a means to draw closer to the beloved Prophet." As a folk poet 
in the Indus Valley sings: 


Your dhikr [remembrance] is essential for the peace of the soul— 
Lord, the yalawat for you cure grief and pain. 


‘Thus in the mystical fraternities and the popular piety that developed under 
their influence. as well as in high poetry, the salawdti sharifa or. as they 
say in Indo-Pakistan, durid-é sharif became an important ingredient of the 
dhikr anid is still repeated hundreds and thousands of times by the faithful, 
who often sing it to beautiful tunes, The Shadhiliyya order, for example, 
uses in the dhikr the well-known salawdt al-mashishiyya, a prayer that 
‘goes back to the medieval Moroccan saint Ibn Mashish; these blessings are 
recited every day after the morning and the sunset prayers. Such litanies are 
regarded as extremely efficacious in many orders and are therefore widely 
used, 

In poetry the blessing formula occurs frequently, again—as with the 
prayer for intercession—mainly as a refrain, so that poem acquires to a 
certain extent the character of a true litany. The wording of the durad varies 
according to the exigencies of meter and rhyme. A typical example is the 
Arabic refrain of an Urdu poem by the pioneer of Indo-Muslimn historiogra- 
phy, Maulana Shibli Nu'mani (d. 1914) 


Bless, O Lond, the best Prophet and messenger! 
Bless, O Lord, the noblest among djinn and men!** 


Inqumerable formulas from the Koran and hadith have been collected 
«and elaborated in the course of the centuries in order to recite these bless- 
ings in increasingly artistic and at the same time memorable forms.” Pious 
collectors often mention the future recompense for reciting this or that 
formula at a certain moment, or a specific number of times. Among the 
many handbooks that contain such prayers and invocations the Dala’il al- 


95 
MUHAMMAD THE INTERCESSOR 


May God bless the unlettered Prophet.” 
tughra calligraphy by the author 


Khairdt by al-Jazuli has been a favorite of the devout from the fifteenth 
century onward and is still being used by millions, from its Moroccan 
homeland to Malaysia and Indonesia." It invokes blessings over the 
Prophet in highly poetical language whose beauty is unfortunately lost even 
in the best translation, In it, Muhammad is deseribed, inter alia, as 


‘The man of the stalwart staff 

‘The man who wore sandals 

The man of argument 

The man of sound reason 

The man of power 

The wearer of the turban 

The hero of the Night Ascent 

He of whom the gazelles sought intercession in articulate speech 

He to whom the lizard spoke at an open conference of the most 
earned 
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The devoted evangelist 

The brilliant lamp 

He who was pure and yet purified 

The light of lights 

‘The spreading dawn 

The brilliant star 

‘The trusty handle 

‘The monitor of the people of the earth 


‘There was even a sort of brotherhood in Marrakesh, called Ashab ad- 
dala’il, whose essential function was the recitation of this celebrated collec 
tion of prayers, The Dald’il commonly functions as a sort of talisman and is, 
often carefully calligraphed or preserved in silver or embroidered leather 
causes. 

In other formulas, God is asked to bless the hero of faith, who bears 
innumerable beautiful names and sumames, and who deserves blessings 


to the number of the rolling clouds and the sweeping winds, from the 
Day when Thou didst create the world to the Resurrection Day. . . to 
the number of drops that rain from Thy heavens on Thy earth, and 
that will rain till the Resurrection Day . . . to the number of breezes 
of the wind and the movement of trees and leaves and field crops, and 
all that Thou hast created in desert or cultivated land, from the day of 
Creation till the Resurrection.”” 


Constance , Padwick, who has collected these invocations with great care, 
is right in maintaining that “the tasliya has become an essential, sor 
times it would seem, the essential of the life of salvation and devotion 
and her fine analysis of this type of piety is doubtless the best introduction 
to the loving veneration of the Prophet Muhammad. 

Ifa man brings on the Day of Resurrection as many good works as those 
of all people in the world and does not bring with them the calling down of 
blessing on the Prophet, his good works are returned to him, unaccept- 
able.””? Thus says “Uthman al-Mirghani, the founder of a Sufi brotherhood 
noted for its extreme veneration of the Prophet, and in one of his poems he 
sings: 

May God the Most high bless—ala ah Abmad! 
The elected, chosen Prophet—ala ah Ahmad! 

We constantly yearn for you—ala ah Ahmad! 

We fly from joy toward you—ala ah Ahmad! 

We lead our camels to you—ala ah Ahmad! 

‘We wail in longing for you—ala ah Ahmad! . . .7* 
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‘Muhammad is the Messenger of God—may God bless him 


and give him peace! 
by the Turkish calligrapher Nasih Efendi, 1852 


But there are much earlier stories that show that the tasléya was considered 
central for man’s salvation. In one tale recounted in the fifteenth century 


One of the saints saw in his sleep a hideous form, and he said, 
Who art thou” 

It answered, “I am thy misdeeds! 

He said, "And how can I be delivered from the 
It said, “By much calling down of blessing on the Prophet! 
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‘The Muslims have trusted that even though their sins might be as mani- 
fold as the foam on the ocean, they will be forgiven by virtue of this 
blessing. And if one has repeated the salawat often enough, the grave will 
become wide and spacious, a garden of serenity, and the scales at Dooms- 
day will be heavy in one’s favor. But even more important is the belief that 
the formula of blessing can bring the believer closer to the Prophet and can 
also help him to see the beloved Muhammad in his dream, ‘That is why 
many authors finish their works with blessings on or greetings to the 
Prophet: 

Thave finished it in a blessed hour— 

‘Thousands of greetings to the Prophet Mubammad!”* 


says Ghawwasi, the author of the Dakluni epic Saiful Muli in seventeenth- 
century Golconda, to mention only one typical example, And the tasliya 
can also be used for practical purposes, for instance, to avert the evil eye, 
‘even “when looking in the mirror.” 

Handbooks that teach such formulas of blessing still appear frequently; 
recently some of them have begun to be published in transcription in 
Roman letters, or with an English translation of the Arabic text for those 
who have not yet learned Arabic (as often with recent converts) of have 
grown up in an environment with a different language and script (as in 
India).”” 

The formula of blessing had definitely become an integral part of the 
daily ritual by about 1200, but probably much earlier. The great saint Abu 
Hafs “Umar as-Suhrawardi (d. 1234) provides a good example of this 
constant use of the tasliya in his Awdrif al-ma‘drif (The Gifts of Spiritual 
Perceptions), a book on religious etiquette (as one may describe it) that was 
‘widely studied wherever mystically inclined pious Muslims were found. In 
the following passage, the author instructs the novice in the correct perfor- 
mance of the ablution for lesser impurity before the ritual prayer: 


During the ritual ablution one begins with the toothbrush, then one 
tums toward Mecca and begins with the ablution, starting with "In 
the name of God the Merciful, the Compassionate” and saying: “O 
Lord, 1 seek refuge with Thee from the instigations of the devils, and 
I seek refuge with Thee from their visitations.” While washing his 
hands, the believer says: “God, ask Thee for happiness and blessing 
and I seek refuge with Thee from misfortune and disaster.” While 
rinsing his mouth he says: “My God, bless Muhammad and help me 
to recite Thy book and to remember Thee often.” While taking the 
water into the nostrils one says: “O my God, bless Muhammad and 
let me experience the fragrance of Paradise while Thou art content 
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with me.” While blowing out the water one says: “My God, bless 
Muhammad! I take refuge with Thee from the stench of Hellfire and 
the evil abode.” While washing one’s face one says: “My God, bless 
Muhammad and make my face white on the day on which the faces of 
Thy friends become white, and do not blacken my face on the day 
when the faces of Thy enemies turn black.”” While washing his right 
hand and lower arm: “My God, bless Muhammad and give me my 
book in my right hand and reckon with me with an easy reckoning.” 
While washing his left hand and lower arm: “My God, I take refuge 
with Thee from {the possibility) that Thou givest me my book into my 
Jeft hand or from behind.” While passing the hand over the head: 
"My God, bless Muhammad and cover me with Thy mercy, send 
down something from Thy blessing and protect me under the shade of 
Thy Throne on the day when there is no shade but the shade of ‘Thy 
“Throne.” While rinsing the ears one says: "My God, bless Muham- 
mad and make me one of those who listen to the word and follow the 
best of it, My God, let me hear the call of the herald of Paradise along 
with the pure.” While washing one’s neck one says: "My God, save 
my neck from Hellfire. I take refuge with Thee from chains and fet- 
ters.” While washing the right foot one says: “My God, bless Mu- 
hammad and make firm my foot on the Sirat-bridge along with the 
feet of the faithful.”" While washing the left foot one says: “My God, 
bless Muhammad! I take refuge with Thee from {the possibility] that 
my foot slide on the Sirat-bridge on the day when the feet of the 
hypoerites slide,"”* 


Here one sees that almost every movement during the ablution is introduced 
by a blessing over the Prophet; the same holds true for the other ritual acts 
that have to be performed throughout the day and the year: 

“Umar as-Suhrawardi was the organizer of one of the most successful 
Sufi orders, the Suhrawardiyya, and the rasliya has indeed become a 
distinctive feature of some Sufi fraternities. It is told that Maulana Rumi, 
when whirling around in ecstatic dance (samd’), sometimes uttered the 
blessing formula in the rhythm of the music.”” Of certain Sufis in the Sudan 
It is said that “this blessing isolates them from everything worldly, be it 
‘200d oF evil, because it is a prayer out of love for the Prophet for his own 
sake, not out of hope for his intercession or fear lest he withhold it—nay. 
purely out of love for him.”™® That is certainly an important aspect of the 
tasliya, but it cannot be denied that even in Sufi orders a more “magical” 
quality of the salawdt sharifa was well known, In some North African 
circles one attends salawdt meetings in which one indulges in congrega- 
tional prayers for the Prophet and hopes that a request made in such a 
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meeting will soon be granted, Among the formulas used there, one finds the 
so-called Cordovan Prayer of Consolation, which should be recited 4.444 
times in one session in order to obtain one's wish “as fast as fire." It goes 
like this: 


© God, bless with a perfect blessing our lord Muhammad by whom 
difficulties are solved, sorrows consoled, affairs completed, through 
whom the longed-for object is obtained and from whose noble 
‘countenance the clouds ask for rain, and [bless] his family and his 
companions." 


Members of the contemporary Hamidiyya Shadhiliyya order may pray for 
the Prophet Muhammad for two hours each night."? But even more remark- 
able are the prayers of the Tijaniyya order, whose founder, Ahmad at 

‘Tijani,, claimed that he had been instructed in these litanies by the Prophet 
himself. A brief prayer, the sald al-fatih, was held in particular esteem: 


O God, bless our master Muhammad, who opened what had been 
closed, and who is the seal of what had gone before; he who makes 
the Truth victorious by the Truth, the guide to Thy straight path, and 
bless his household as is the due of his immense position and 
grandeur! 


Short as itis, the prayer is considered to have 


merits of eight categories . . . : He who reads it once is guaranteed 
the bliss of the two abodes; also reciting it once atones for all sins and 
is equivalent to six thousand times all prayers of glorification to God, 
all dhikr and du’d, long or short, which have occurred in the universe. 
He who recites it ten times acquires recompense greater than that duc 
to a walt {saint} who lived ten thousand years but did not say it. Say- 
ing it once is equivalent to the prayers of all angels, human beings, 
and djinn from the beginning of their creation to the time when it was 
uttered, and saying it a second time is like it [i.e., equivalent to the 
recompense of the first] plus the recompense of the first and the sec- 
ond, and so on,** 


Even more exalted is the Jawharat al-kamdl, which the Prophet himself 
aught to Tijani, and which he and the four first caliphs of Islam will attend 
when it is recited seven times." Tijani saw nothing unusual in his close 
constant relationship with the Prophet, for the latter's death “meant merely 
that he was no longer visible to all human beings, although he retained the 
appearance which he had before his death and became ubiquitous; and he 
appeared in dream or daylight to those whom he especially favored.”"* 
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Orthodox Muslims, however, rebutted the claim of Ahmad at-Tijani and his 
followers, for if the Prophet in person had taught him certain special 
formulas it would mean that Muhammad had “died without completely 
delivering his prophetic message. and [to believe this isan act of infidelity, 
kufr” 

Though such exaggerated claims of Sufi leaders about their familiarity 
with the Prophet have always been viewed with mistrust in more orthodox 
circles, the Sufi poets spread the glad tidings of Muhammad's kindness and 
of the necessity of durid for him over the whole Muslim world. For 
example, the singers in the Indian subcontinent, the gawwls, often take up 
the theme of the blessing for the Prophet in their songs, Then the listeners’ 
ardor is aroused; they recite or murmur the words together with the singer, 
or hum the soft, rhythmical melodies full of delight, placing the right hand 
on their heart as a sign of veneration 


O heart, call blessings on him with blackened eye— 
On the Day of Resurrection he will be your helper in the terror!*” 


This is the beginning of a popular Arabic epic poem in honor of the 
Prophet. Even in the puppet theater the rasliya is not lacking, irreligious as 
the contents of the piece may be."* 

‘The medieval Turkish poet ‘Ashiq Pasha reminds his compatriots of the 
primordial existence of Muhammad, which became such an important facet 
‘of mystical prophetology: 

‘Adam was still dust and clay— 

‘Ahmad was a prophet then, 

He had been selected by God— 
Utter blessings over him!*” 


A Sindhi folk poct of our century sings, very similarly, in his “Golden 
Alphabet” under the letter f: 


Lovely is and pure Muhammad, 

King of /aulak is Muhammad! 

Leads you to the goal, Muhammad. 

Leaves nobody grieved, Muhammad— 
Bless him always, O my God!” 


‘And one of his compatriots, a simple shepherd from the Indus Valley, offers 
his blessings for the Prophet in the style of plain children’s songs. In more 
than fifty verses he addresses all the prophets mentioned in the Koran and 
the Bible and reminds them, as he reminds everything created, that their 
blessings are all due to the Prophet: 
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© you Chosen of the Lord! 
Master, blessings upon you! 
Hour and hour and place and place 
Master, blessings upon you! 
Khidr’s blessing, Abraham's, 
Elijah’s and Ismail’, 
Elisa's and Isra’il’s— 
Master, blessings upon yout 
On the move and during rest, 
Be it daytime, be it night, 
Morning, noon, and evening 
Master, blessings upon you! 
As the drops in all the rains, 
As the hairs on all the beasts, 
And as sands in desert wide 
Master, blessings upon you!” 


For the folk poets know that “water, fire, wind and earth, nay rather heaven 
and earth recite the salawdr without tongue day and night." 

The importance of the durid-/ sharif in popular piety becomes evident 
from a charming little Sindhi ballad whose theme, as far as 1 know, does not 
‘occur in classical Arabic literature; allusions to it are, however, found in 
both the Turkish and the Indo-Muslim tradition. It is the story of the bee: 
‘Around 1300, Yunus Emre in Anatolia had mentioned that the bee, when 
entering the beehive, hums the blessings for the Prophet." This remark is 
particularly interesting because it is widely reported that the Prophet was 
indeed fond of honey and had praised the bees. which are also mentioned in 
the Koran as examples of God's inspiration working in animals (Sura 
16:68-69). The Prophet's fondness for the wholesome honey inspired 
medieval Muslims in North Africa to call his birthday the “honey feast" 
because much honey was used during the celebrations. On the other hand, 
several miracles of ‘Ali tell of his special relations with the useful insect, 
One Sindhi poet, who flourished around 1920, celebrated in plain verses, 
all rhyming in d, a marvelous event that happened one day in Medina: 


In the books there is written 
Such a lovely tale: 

(One day in the noble mosque 
the heroes assembled were. 

‘Coming as Muhammad's guests 
they were full of cheer. 

‘And they greeted the leader there 
with great sincerity, 
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“And upon you be peace!” thus said 
now the sweet Muhammad, 
‘And he conversed friendly with them— 
how happy they were there! 
Quickly he ordered eggs and bread 
{fo be made for the guests— 
But there was nothing to cat with it 
which could be offered to them 
When they discovered this mistake, 
they Were coupe cotied! 
Suddenly there came a little bee, 
whirling around them a bit 
“Why did you come?" thus asked now 
Muhammad the little bee 
And in front of Muhammad the prince 
the bee explained everything 
“Lhave come here this time for you 
‘on order of the Lord— 
Give me a special servant now 
to go along with me!” 
‘The sweet Muhammad now presently 
pointed to ‘Ali Shah, 
And the bee flew ahead and then 
there followed her ‘Ali Shah 
Ina hurry they reached a certain tree 
which is not far from Medina, 
And with a stick he then took down 
the bechives altogether 
He brought them and gave them to the guests 
who ate them happily 
‘Then Prince Muhammad asked the bee 
to explain the strange event 
“How happened such a grace to you, 
{ell honestly the tale!” 
In front of Prince Muhammad now 
the bee explained it well 
“Whatever honey bees there be. 
Tam the leader of all; 
We fly and we graze in the woods and trees, 
bitter be they or sweet. 
And we collect ail this flower sap 
in hives high in the trees, 
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But the sap will never. never be sweet— 
it serves us only as food 
But when we speak, O Prophet dear, 
the blessings for you with love, 
‘Then our honey becomes so sweet 
by virtue of this word 
‘Thus you too speak the blessings now 
For Muhammad with great love, 
And become, thanks to this blessing, then 
as sweet as honey is!" 


‘This little folk ballad leads us back to the numerous miracle stories about 
the Prophet, from which our discussion of the shafdia began, 
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It is a well-known fact in the history of religions that a person's name 
contains a very special power. It is connected with the named one in a 
mysterious Way; to know someone's name means to know him himself, 
‘That is why God “taught Adam the names” (Sura 2:30) to make him the 
master of everything created. For the same reason the lover is not allowed to 
reveal his beloved's name, for he does not want anyone to have access to the 
secrets of his love, Since the name is part, and a very important part indeed, 
of a thing or a person, it carries baraka, blessing power, with it, and when 
someone is endowed with special power or occupies a particularly lofty 
rank, his name too can work in a mysterious way on people who are given 
the same name (hence the numerous Marys, Johns, and Peters in the 
Christian tradition), It is therefore not surprising that Muslims have always 
ascribed a very special baraka to the Prophet's name.' These feelings are 
summed up in an invocation by the Anatolian minstrel! Yunus Emre, written 
ca, 1300) 


Please pray for us on Doomsday— 
Your name is beautiful, you yourself are beautiful, Muhammad! 
‘Your words are accepted near God, the Lord— 

Your name is beautiful, you yourself are beautiful, Muhammad!? 


It appears that this veneration of the name of Muhammad may even go 
back to the lifetime of the Prophet, for Qadi ‘Iyad quotes a verse by Hassan 
ibn Thabit, the Prophet's poet, which could easily have formed the basis for 
all later speculations about Muhammad's name. In these lines, the famous 
‘Arab poet points to the relation between the name Muhammad and one of 
the Divine attributes, mahmid: 
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[God] derived for him, in order to honor him, part of His name— 
‘Thus the Lord of the Throne is called mahmiid, and this one 
‘muhammad.* 

‘That is, muhammad is the passive participle of the second form of the verb 
hamada, “to praise, to laud,” and means “{he who is} worthy of praise, 
{the one] often praised.” Mahmud is the passive participle of the first form 
of the same verbal root, “[he who is} praised, to whom praise is due.” 
Because the first sura of the Koran begins with the words Al-hamdu lillah, 
“Praise be to God,” God is the “Praiseworthy,” the mahmiid par e} 
lence. This simple grammatical connection between the Divine attribute 
and the name of the Prophet was especially emphasized by the mystics and 
then elaborated in various ways.* The nineteenth-century Urdu poet Tapish 
‘goes so far as to claim in this connection that 


When the Pen wrote the name of God, 
It wrote [also] the name of the Messenger of God [Muhammad],> 


This remark can also be interpreted differently, for the Muslims have 
always dwelt upon the fact that the Prophet's name is mentioned in the 
profession of faith directly after the name of God: La ilaha illa Allah, 
Muhammadun rasil Allah. This combination has long served to remind 
the Muslims of the Prophet's unique position, and not only have the theolo- 
glans pondered this mysterious connection and its implications, but poets 
never tire of alluding to it, as for instance Naziri did in the early seventeenth 
century in India: 


In the shahdda He has spoken Mustafa's name along with His own 
name 
‘And has thus made manifest the final goal of Adam,” 


‘The poet takes up this very idea a few pages later in the same poem and 
adds an important detail 
God has made his [Muhammad's] name in the shahdda the sequence 
of His own name, 


‘And by mentioning him has separated the believer from the 
Christian.’ 


These lines reveal the return to a more orthodox viewpoint after Akbar’s 
religious latitudinarianism. 

The ninth-century collector of Prophetic traditions, ad-Darimi, wrote in 
the preface to his work on hadith some words that were taken over, six 
centuries later, by the Egyptian theologian Jalaluddin as-Suyuti to explain 
the mystery of Muhammad’s name: 
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His name is Mubammad and Ahmad; his people are the people of 
Praise (/amd)}—and his prayer rite and the prayer rite of his people is 
‘opened with praise (hamd). In the Preserved Tablet in God's abode it 
‘was written that his Caliphs and his Companions in writing the Sacred 
Volume, should open it with praise (Sura 1:1). And in his hand on the 
Resurrection Day will be the banner of praise. And when he then 
rostrates himself before God in intercession on our behalf and it is 
‘accepted he will praise the Lord with a new song that shall then be re~ 
vealed to him, for his is the heavenly Station of Praise (al-magam al- 
‘mahmud, Sura 17:79}—and when he rises up in that Station all the 
assembly shall praise him, Muslims and misbelievers alike, the first 
and the last, and all meanings and modes of thankful praise shall be 
gathered up and offered to him." 


In other words, the very name Muhammad prefigures all the praise that will 
be his share and that of his followers in this world and the next. This name 
has existed from the beginning of time and will forever resound in Paradise 
As Sana’i exclaims: 


On the Throne of the revolving spheres, you see his place assigned; 
‘On the base of the Divine Throne you see his name!” 


A mystical handbook elaborates this theme: 


And by that name Adam named him and through him interceded, and 
blessings were called down upon him in the nuptials of Eve. . . and 
by that name ‘Isa will name him in the other world when he indicates 
him for mediation; and by that name Gabriel addressed him in the tra: 
dition (hadith) of the mi'rdj. And by that name Abraham also called 
hhim in the tradition of the mu 'rd/. And the Angel of the Mountains ad- 
dressed him by that name, and with that name the Angel of Death as- 
cended weeping when he bore his soul away, crying: “Oh me! Mu- 
hammad, Ah!" And by that name he called himself to the Guardian 
‘of Paradise, when he asked for its opening and it was opened to 
him,” 


In addition, the mystics discovered by applying the method of ishtiqag 
Kabir (the derivation of a certain meaning from each letter of a word) that 
his name consists of the m of majd, “glory”; the h of rahma, “mercy”; 
the m of mulk, “kingdom”; and the d of dawdm, “everlustingness.”"" 

‘The Prophet himself is credited with the saying “Do you not wonder how 
God averts from me the abuse and the curse of the Quraish? They insult me 
as ‘blameworthy” (mudhammam) and curse me as a blameworthy one, but 1 
am a praiseworthy one (muhammad)."'* In another early hadith the 
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Prophet mentions as his names. besides Muhammad, Abmad (derived from 
the same root, hamd); al-mahi, “he through whom God effaces (nahw) 
infidelity”; al-hashir, “he at whose fect mankind will gather at Dooms- 
day"; and finally al-‘agib, “the last," because there will be no other 
prophet after him." 

Among these names, Ahmad has gained a very special importance in 
Islamic theology. Sura 61:5 states that God “will send a prophet by the 
ame of Ahmad” of “of highly praiseworthy name.” This sentence was 
regarded by the Mustims from early days as a reference to the Paraclete, 
whose advent was foretold in the Christians’ Gospel of Jobn. The reading 
of paracletos as pericletox, which could be interpreted as “most praisewor- 
thy,” made such an interpretation possible, and thus Ahmad was generally 
accepted as the Prophet's name in the Torah and the Gospel. '* Rumi says in 
the first book of his Mathnaw! that some Christians of old used to kiss the 
name Ahmad in the Gospel and were saved from persecution thanks to the 
blessing power of that name.'* Ahmad is also Muhammad's heavenly 
ame, around which there grew up a complex mystical literature, as we 
shall see presently. As his “spiritual” name it is at the same time the name 
of all prophets (who are part of his primordial light)," 

Najm Razi Daya invents a very odd description of the different names 
given to Muhammad: "When the egg of the human state of the Prophet had 
fhot yet been laid by the hen of ‘Abdallaty, God called him Atynad (Sura 
61:5)" that is, Ahmad is his primordial name; “but when that egg had 
come into being nurtured with prophethood and messengerhood under 
Gabriel's wing,” he was called Muhammad (Sura ¥:1.44), and when the bird 
finally began to fly “in the station of gdba qausain, He called him bonds- 
man (‘abduu) (Sura §%:10).""" 

According to Ibn Ishaq. Muhammad was called during his early youth af 
‘Amin, the faithful and trustworthy one. for his friends were impressed by 
his noble qualities and reliability. That explains the frequent use of Amin as 
4 proper name in Islamic lands. 

Besides the names mentioned by the Prophet himself the Muslims devel- 
‘oped a plethora of names for him that they claimed to have discovered 
either in the Koran or in the tradition, Those taken from the Koran remained 
of course essential, Besides Muhammad and Ahmad we find Abdallah, 
“God's servant.” or Abduhu, “His servant™ (derived from Suras 17:4 and 
53:10, both verses referring to his exalted rank during his heavenly jour- 
fey). The mysterious unconnected letters at the beginning of Sura 20 and 
Sura 36, Twhd"™ and Yasin, were likewise understood as names of the 
Prophet. Sura 20 begins: “Tahd—did We not send down the Koran upon 
you?” The letters Yavin at the beginning of Sura 36 (which is called “The 
Heart of the Koran”) are interpreted as Ya insdn, “Oh man!”—which is 
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‘again an address to the Prophet.'* Therefore Taha and Yasin became proper 
names among the Muslims, and many writers have pondered their secret 
‘meanings, reading Twhd, for instance, as an abbreviation of (ahir, 
= and hadi, “guiding.” The Turkish poet Khagani sings in his Hilya 
that 


‘That walking cypress came with the sgh of Taha, 
‘Swinging like a banner did he come.*” 


(The fagh is an imperial standard made of a yak’s tail.) And Amir Khusrau 
in India combined, three centuries earlier, the word Yasin with the interpre- 
tation of the letter sin as “teeth”: 


Yasin has spread out pearls from his mouth, 
His Taha has received in yakadw, 


(that is, it is connected in some mysterious way with the last three verses of 
‘Sura 68, which are recited against the evil eye).?! The use of these names is 
still common even in distant corners of the Muslim world, and just as the 
gawwals in Khuldabad (India) repeat time and again the Urdu refrain of 
their song: 


How God has surrounded you in the Koran with wonderful names! 
Sometimes He addressed you as Taha, sometimes as Yasin 


80 too does the pious contemporary poet of Gilgit use these same epithets in 
a culogy of the Prophet in his native language, Shina.”* 

In later times the letters hd-mim, which are found at the beginning of 
Suras 40-46, have also been assumed to pertain to the Prophet, signifying 
Habibi Muhammad, “My beloved Muhammad.” As such, they are some- 
times developed in decorative calligrams, Muhammad's designation as 
habib, “beloved friend” of God, has likewise led to the formation of 
‘numerous proper names, such as Habibullah, “Beloved of God,” or Habib 
ur-Rahman, “Beloved of the Merciful,” which are nothing but equivalents 
of the name Muhammad, 

‘A particularly important source for the veneration of the Prophet is Sura 
33:45, in which Muhammad is called both bashir, “bringer of good tid- 
ings,” and nadhir, “warner.” Both epithets are frequently used as proper 
names, especially in the Indian subcontinent (Bashir Ahmad, Nadhir 
‘Ahmad, and the like). The next Koranic verse contains a description of 
Muhammad as sirajun muni, 
Muslim nomenclature; Siraj ud-din, Siraj ud-daula, Siraj ul-Islam, that is, 
Lamp of Religion, of the State, of Islam, Munir is used either alone or 
in combination (here again, frequently with Ahmad, as in Muniruddin 
Ahmad). 
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‘The Prophet is also called al-mustafa, “the chosen one,” and somewhat 
less frequently al-mujtaba, “the elected one”; both have become favorite 
proper names among Muslims. Divine addresses to the Prophet such as the 
introductory words of Sura 74, Ya ayywhd'l-mudaththir, “O you covered 
‘one,” and Sura 73, Yd ayyuhd'l-mizammil, “O you enwrapped one,” are 
used, particularly in India, as male names,** 

In the fourteenth century the historian Safadi composed a rather long 
poem in which he enumerated all the names of the Prophet, and quite early 
the Muslims discovered that Muhammad too had no fewer than ninety-nine 
names, the asmd’ ash-sharifa, Noble Names, which are parallel to the 
ninety-nine asmd’ al-husnd, the Most Beautiful Names of God,?* When- 
ever any of these names is mentioned, the rasliya “May God bless him and 
give him peace” follows, as it must follow every mention of the Prophet in 
written or spoken discourse.** Among these ninety-nine names one finds 
two that are also among the Divine Names and that were granted, as 
tradition has it, to the Prophet as a sign of God's special grace: ar-ra’if, 
“the mild one,” and ar-rahim, “the merciful one.” Jami goes s0 far as to 
claim that “the Prophet's beauty is the mirror of the Greatest Name (of 
God}!"*” Many modem printed copies of the Koran enumerate the ninety- 
nine Divine Names at the beginning and list the ninety-nine names of the 
Prophet on the final (wo pages. An annotated list appears in the Appendix 
of this volume,” 

A seventeenth-century Suhrawardi mystic of Ucch (Pakistan) composed 
a work called Jawdhir al-auliyd (Jewels of the Saints), that contains an 
interesting chapter on the virtues and blessing powers of Muhammad's 
ninety-nine names.*” These names, or some of them, were also used in 
talismans.” The author recounts various traditions connected with their 
use. ‘Abdul Qadir Gilani is reported to have said that a person who recites 
them once every day and every night will be preserved from all kinds of 
affliction, and his faith will always remain undisturbed. According to the 
author's ancestor, Makhdum Jahaniyan of Ucch, the recitation of these 
names after the dawn prayer will cause all sins, great and small, open and 
secret, to be forgiven, and Sultan Sayyid Mahmud Nasiruddin Bukhari is 
reported to have said that whoever recites them seven times after the noon 
prayer will never be harassed by birds or beasts. Another Sufi ascribed to 
their elevenfold recitation after the evening prayer an increase in know!- 
edge, mildness, and gnosis. But the greatest reward, for someone who 
recites Muhammad's ninety-nine names twelve times after the night prayer, 
‘was revealed to Makhdum Jahaniyan by the Prophet himself during that 
Sufi’s visit to Medina: Muhammad promised that he would definitely bring 
that person to Paradise, and would not enter it without him.™! 

But even ninety-nine names seemed insufficient for the Prophet. Soon 
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two hundred names were enumerated, later even a thousand."* Popular 
belief even holds that the Prophet is called a special name by each type of 
creature, For the fishes he is Abdul Quddus, “Servant of the All Holy” 
the birds, ‘Abdul Ghaffar, “Servant of the All-Forgiving™; for the 
beasts, ‘Abdus Salam, “Servant of the Peace(maker)”; for the devil 
dul Qabhar, “Servant of the All-Powerful”; and so on.?> 

The poets too never tired of inventing new names for the beloved 
Prophet. In the report of Umm Ma’bad, whose barren sheep the Prophet had 
milked, Muhammad is described as nasim wasim, “graceful and elegant.” 
‘These words were used, in an expanded form, in the mid-thirteenth century 
by Sadi in his famous poem at the beginning of his Bastdn, where the 
Prophet is given, among others, the appellations 


wasimun qasimun jasimun nasim: 
Elegant, well shaped, noble, and graceful 


This mellifluous string of epithets, presented so prominently in what was 10 
become one of the favorite books of the Persianate world, was soon known 
everywhere, and the attributes of the Prophet were then often used as proper 
‘names, either alone (Wasim, feminine Wasmaa), or in combinations, like 
Jasimuddin, 

Later, especially among the non-Arab Muslims, the Prophet was fre- 
quently referred to with appellations pertaining to his native country and his 
family; Quraishi, Muttalibi (after his grandfather ‘Abdul Muttalib), Ha- 
shimi (from the clan Hashim), Makki, Madini, or simply ‘Arab, Alluding to 
the places where the Prophet's earthly manifestations occurred, Nizami 
addresses him as “O you with a Medinan burga’ and a Meccan veil!” and 
asks him to “lift his head from the Yemenite cloak” because his community 
rnceds him so much in these evil days.” It seems that Jami, who elaborated 
such utterances in even more artistic form, is somewhat responsible for the 
frequent use of these appellations in later Persian and more especially in 
Indo-Persian and Urdu parlance, for his na’tiyye poetry abounds in such 
terms as “O Idol of al-Batha!™ (that is, of the area around Mecca)"* and 


© you with a countenance like the moon, with the rising-place of 
Mecea, 
With the cradle of Medina, with a Yemenite veil! 


He, “the envy of the sun,” is “the moon of al-Batha and the luminary of 
‘Yathrib [Medina],""* and as such he can 


draw the Arabs" swond because eloquence is his, 
And can hunt the Persians because elegance is his.*” 


‘These ideas are repeated in thousands of verses. But whereas in Jami’s lines 
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such epithets apparently serve to emphasize the all-embracing power and 
beauty of the Prophet, in the Indian tradition they are often understood as 
reminders for the Muslims of the Arab homeland of their religion, 

It would be a tempting project to collect all the loving and admiring 
epithets with which Muslim poets and prose writers, mystics and non- 
mystics, have surrounded Muhammad, who is often simply called rasil-i 
akram, “the most noble Prophet,” or in the Persianate tradition risdlat- 
pandh, “the shelter of the prophetic office.” He is, for example, the 
‘sarwar-i ka’indt, “the leader of the universe,” and the Nightingale of Love, 
the Sun of the world of monotheism, the Master of the Lovers, the Axis of 
the spheres of both worlds, the Rose of the meadows of 
on and on,"* The poets and mystics carefully select appropriate names for 
hhim that are in consonance with the character of their work; in a heroic epic, 
for instance, his power and strength may be highlighted, in a love poem. his 
beauty and kindness. 

Because Muhammad's name contains a very strong baraka, every boy 
should be called by it or at least by one of its derivatives or equivalents, A 
tradition related by Jafar as-Sadiq, the sixth imam of Shiite Islam, holds 
that God will call out on the Day of Judgment: “Everyone who bears the 
name of Muhammad shall rise and enter Paradise! In Morocco it is said: 
“If there lives a man by the name of Muhammad in a house or a tent, then 
there are angels always present, unless they are driven away by a black dog 
‘of a band of musicians and dancers.” 

‘The Prophet has a special relationship with those who bear his name, as 
Busiri, the poet of the Burda, tells in his famous poem: 


For since I have been given the name of Muhammad, he has for me 
an obligation, 

He, who is most perfect in fulfilling all his duties among the 
creatures.“ 


A touching story, which shows the deep trust in the power of Muhammad's 
name, is connected with a poem composed by ‘Abdur Rahim al-Bur‘i, one 
Of the greatest religious poets in the Arab world in the eleventh century. 
When his young son Muhammad was seriously ill, he turned to the Prophet, 
the great intercessor, and ended a long supplication with the lines 


‘And affliction has become aggravated on my son who is named after 


you: 
Have mercy upon his tears, which flow over his cheeks! 


And indeed, “the boy was healed.™! Similar examples from Persian, 
‘Turkish, and Indo-Muslim poetry could easily be quoted. 
But the use of Muhammad’s name for every boy also has another aspect. 
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It was rightly feared from the very first years of Islam that the Prophet's 
name might be desecrated by its constant use among the faithful. Of course, 
the Muslims also called their children by the names of earlier prophets, 
such as Musa, Sulaiman, or “Isa; but was it not outrageous when parents 
scolded their son Muhammad, calling him names, or when some Muham- 
mad was called a liar or a fornicator? One way to overcome this difficulty 
was to add an honorific word when the Prophet was intended, such as 
sayyidnd, “our lord,” sidi, “lord,” or Hazrat, “His Excellency,” or always 
to add the sasliya when mentioning him, or else simply to speak of hie as 
‘The Noble Prophet. Another way to solve the problem was to pronounce the 
consonants of his name, mhmd, with a different vocalization when apply: 
ing them to ordinary mortals: thus in Morocco one finds personal names 
like Mihammad, Mahammad, or simply Mob and similar abbreviations, *? 
In West Africa, forms like Mamado are in use. In Turkey the pronunciation 
Mehmet was generally accepted for private use, and the correct Muhammad 
was exclusively reserved for the Prophet, One may also shorten the name, 
‘especially in combination with other names, to an M, pronounced Mim (as 
in M.N. Rashid = Mim Nun Rashid), for mr is the most important letter in 
the name of the Prophet. It can also be used as an abbreviation for Mustafa 
{as in M. Kemal). The Turkish Bektashi order developed a special mim 
duasi, “prayer of mim.” that dwells upon the secrets of this letter,” By 
retaining the consonants of mhmd, one preserves the baraka of the name; 
at the same time, by changing the vowels, one need not fear profaning the 
Prophet's noble name. 

Like every Arab, Muhammad too has a kunya, a name that designates 
him as “father of so-and-so." This kunya was Abu'l-Qusim, and the prob- 
Jem has often been discussed, and never unanimously solved, whether a 
boy may be called by both the Prophet's proper name and his kunya (that is, 
Muhammad Abu'-Qusim), or whether one should restrict the use to only 
‘one of the two names.* The combination Muhammad Amin, however, has 
frequently been used. 

It is generally believed that the repetition of the Prophet's holy name 
conveys blessings upon the reciting person. The closing line of an old Urdu 
charkhi ndma, « poem in which the imagery of spinning is used to adminis- 
ter religious instruction, admonishes the pious: 


You are the maid servant in your dervish’s house— 
Say Allah and the Prophet's name in every breath!** 


But on the other hand, poets and mystics often expressed their fear of not 
being worthy even to pronounce the holy, pure name of the Prophet. In the 
late sixteenth century in India, “Urfi wrote that 
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AA thousand times I wash my mouth 
with musk and with rose water, 
And still, to speak your name 
is absolute impudence.* 


And Ghalib, almost three hundred years later, devoted a gasida of 101 
verses to the Prophet, describing toward its end how “etiquette” warned 
hhim lest he trespass the limits of decent behavior: a sinner like him should 
be silent and not address the Prophet at all—him, who was praised by God 
Most High!” 

‘The Sufis began very early to meditate upon the mystical and symbolic 
qualities of Muhammad's names, Hallaj was among the first to resort to 
letter mysticism.** Was not Adam. the prototype of humanity, created from 
the name Muhammad? His head is the round fetter m ~, his hand the / 
>, his waist again a small m +, and the rest a d—so that the entire 
human race emerges, as it were, from the name of the Prophet.*” Ibn ‘Arabi 
has probably given the most detailed explanation of this letter mysticism of, 
the Prophet's name: >0>0. 


‘The first mim is the head, and that is the world of the supreme Sover- 
cignty (‘lam al-malakat al-a'ld) and of the Greatest Intellect (al-‘agi 
al-akbar). The breast and the arms are under the letter /, and this is 
the Glorious Throne; its numerical value is 8, which is the number of 
the angels who carry the Throne, The second m represents the stom- 
tach, and that is the World of the Kingdom (‘alam al-mulk). The bips. 
the legs and the feet are from the d, and that is the stable composition 
by means of the Eternal Writ.*” 


Similarly, in its calligraphic form Muhammad's name was interpreted to 
represent a human being in prostration: ><* 

By cabalistic devices one could find contained in his name the names of 
the 313 prophets who were messengers, plus the one who was a saint.* 
‘And even more: when Adam was created he saw that the name of Muham> 
mad was written everywhere from pre-eternity, This is mentioned even in 
folk poetry, as, for example, in an eighteenth-century poem from the Indus 
Valley: 


On the Throne, on the pinnacles 

Muhammad's name is written as a mantra [magic formula]; 
On the trees, on leaf after leaf, 

Muhammad’s name is written as a mantra.*? 


The same idea occurs in Egyptian narrative ballads: 
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Your name. O Prophet, is the one chosen in majesty 
Before the firmament, together with the highest heaven, was 
founded.** 


‘Among the early Persian poets, Nizami was most eloquent in his explana- 
tion of the name Ahmad: is not Ahmad 


Straight like an alif in faithfulness to the covenant, 
‘The first and the last of the prophets? 


This is a very clever pun, for the word anbiyd, “prophets,” begins and ends 
with an alif, the first letter of Ahmad, so that Ahmad’s twofold role is well 
attested even in a grammatical fact, 

Apparently the great mystical poet of Iran, Fariduddin ‘Attar, was largely 
responsible for further speculations about the names of Muhammad. In his 
work (ca. 1200) there appear for the first time allusions to certain aspects of 

yy that became very popular in the following centuries. In his 
Musibarndma ‘Atar claims that both worlds are created from the two m's of 
the name of Muhammad, for the word “alam, “world,” has only one m and 
thus the two m’s of mhmd must refer to both worlds, this one and the 
next.** Three centuries later Jami took up this idea but elaborated it, as 
usual, through more complicated reasoning, by regarding the Prophet's 
name Ahmad (to which Nizami had referred so skillfully in his poem), The 
alif. the first letter of Ahmad, came into existence, he says, from the “dot 
‘of Unity” (as in calligraphy the initial dot is the measurement for ull letters, 
and alif is the letter according to which the other letters are measured and 
shaped), This alif is upright like the diameter of a circle (©, again a 
traditional calligraphic form), and thus split the circle of the hidden Divine 
Ipseity into two: one half is the world of uncreatedness, of the unknowable 
Divine Essence, and the other is the world of contingency, The Prophet—or 
rather the hagiqa muhammadiyya—is the juncture between the two.°* 
(Some later Nagshbandi mystics would even speak of the haglya ah- 
‘madiyya as the first and last manifestation of the Prophet, which expresses 
the closest possible approximation to Pure Love, )*? 

To return to ‘Attar: he also alludes to a tradition that was to become 
extremely important for the development of mystical thought in the eastern 
Islamic lands, and is connected with the name Ahmad. This is the hadith 
qudsi, one of God's extra-Koranic revelations, And Ahmad bild mim, “L 
am Ahmad without the m,” that is, Ahad, “One.” “Ahmad is the messen- 
ger of Ahad,” as ‘Attar repeatedly states,“ and he knows that when 

the radiance of the light of manifestation became evident, 
the m of Ahmad became invisible,” 


that is, only God the One remained. 
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Scarcely any other hadith qudsi has been used so frequently in the 
Persianate parts of the Muslim world, even though it is not attested in the 
arly collections of traditions and appears only in the twelfth century. It 
soems to prove that Ahmad-Muhammad is separated from God only by a 
single letter, the m. In the Arabic numeric system this letter has the value of 
‘40, the number of patience, maturing, suffering, preparation. (Israel was 
for forty years in the desert; Jesus spent forty days in the desert; Muhammad 
‘was forty when his calling came; the forty days of Lent; the forty days of 
complete retirement as practiced by the Sufis, called arba'in or chilla; these 
and other similar customs and traditions are expressions of this special role 
of the number 40.) In Islamic mystical speculations 40 furthermore sig- 
nifies the forty steps that man must pass on his way back to his origin—a 
topic elaborated by ‘Attar in his Musibatndma, and later by numerous 
mystics in the Ibn ‘Arabi tradition. The m of Ahmad points to all these 
mysteries; it is “the fountainhead of his teachings for which reason thirsts,” 
ais Jami says.°* A later poet in the Panjab has called the m “the shaw! of 
humanity.” which the One God put on when he created Muhammad in his 
exemplary role, Amir Khusrau, in 2 different vein of thought, found that 
the circular form of this m revealed it as “the Seal of Prophethood,”* and it 
is often called the “letter of contingency.” Maulana Rumi, who sings that 
“Ahmad is a veil” through which he wants to reach Ahad,™ dwells on the 
mystery of this hadith qudst in his prose musings, FUhi mél fii: "Every 
addition to perfection is a diminution. . . . Ahad is perfect, and Ahmad is 
not yet in the state of perfection; when the m is removed it becomes 
‘complete perfection." 

Innumerable poets have followed ‘Attar in their love for the tradition of 
And Ahmad bild mim—poets who, as Muhsin Kakorawi sings, “have the 
name of Ahmad on their tongue, the secret of ‘without mim’ in their 
hearts.” In the early sixteenth century the Uzbek ruler Shaibani used this 
Divine saying as much as modem Urdu poets do; Turkish folk poets love it 
aas much as did the mystics of the Panjab or court poets in Iran, The Sindhi 
mystic Shah ‘Abdul Latif quotes the hadith quds?, as does, a century later, 
Mirza Ghalib, the elegant poet of Delhi. 

One of the poets who most indulged in speculations about the Prophet 
name was Jami, who decided that the first m of Muhammad forms the fir 
ringlet of the word mulk, “kingdom,” while the letter /, with the numeri- 
eal value 8, proves that the Prophet opened in this hexagonal world the 
eight windows toward the eight Paradises, and the footring of the d shows 
that the heads of the truly faithful (dinparwardn, which begins with d) 
touch his feet.” He invents still other configurations with the letters of the 
Prophet's name: the h between the two m’s looks to him like a houri’s 
(begins with 4) face with two tresses, and the final d is connected with dil, 
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“heart,” Even this is not enough: with a cabalistic trick probably inherited 
from Ibn ‘Arabi, Jami sees the first word of Surat, al-hamd, and the 
mysterious initial letters of Sura 2, a-f-m, as a wonderful combination; the 


the third constituent of the mysterious group of letters, so that the very 
name of Muhammad emerges from al-hamd. Thus, the Prophet's name 
forms, for those who know how to read, the very first word of the Koran,”? 
‘On the other hand, the a-/-m of Sura 2:1 was often understood to signify the 
secret of love between God (alif) and Muhammad (mim). The 1, a cipher for 
the uniting power of love, could also be interpreted i sign of Gabriel, the 
angel of revelation, "' 

‘The mysterious qualities of the m in the Prophet's name continued to 
inspire the Muslims, particularly in India.’? Ahmad Sithindi, the Naqsh- 
bandi reformer in Northern India during the early seventeenth century, 
developed an entire reformative theology based upon the two m’s in the 
Prophet's name (see chapter 9 below).’’ And although the idea seems 
almost too far-fetched, one may even speculate whether the trust in the 
mystical qualities of the letter m may not have induced Busiri to select m as 
the rhyming letter of his most famous poem, the Burda, just as some of 
Sana’i’s most glowing eulogies for the prophet use this same rhyme 

For the Sufis, the letter d, with which Muhammad's name ends, is 
equally meaningful. Its numerical value is 4, and it occupies the fourth 
position in the Prophet's name;”' besides, the Prophet is mentioned by 
fame four times in the Koran.”® Mirza Ghalib, in nineteenth-century India, 
carries this kind of theological play even farther: from Ahmad one reaches 
‘Ahad, and when one then takes away the ali, the letier of Divine Unity, the 
fetters 4 und d remain; these have the numerical values ® and 4 respec- 
lively, total 12, and thus refer to the twelve imams of the Shia. This shows 
that the name Ahmad contains in itself a complete dogmatic compen- 
dium.” Even so, Ghalib’s scheme falls somewhat short of one devised by 
Ibn ‘Arabi, who—as a good Sunni mystic—had not discovered the tenets of 
Imamiyya Shia theology in the Prophet's name, but evolved a numero: 
logical scheme of even more edifying sophistication: d (= 4) is half of 4 
(= 8), while m (= 40) is ten times d,”” and, as we may continue, the (wo 
= Bo) equal ten times the h. 

The veneration of the Prophet's name has influenced numerous aspects 
of Islamic culture. The peculiarities of the Arabic alphabet allow calligra- 
phers to write it not only in elegant cursive forms but (even more often) in 
‘square Kufi, so that it can be featured on tiles and brick walls and in 
embroideries and weaving (often along with Allah and, in Shia circles, with 
‘Ali). Circular patterns or rosettes are also easily formed from the sacred 
name. 
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Decorative motifs using the Prophet's name: 


4, eightfold Muhammad: b. eightfold Muhammad with eightfold ‘Ali 
¢. "Muhammad is the Messenger of God,” in tughra style 
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When Iqbal in 1912 calls in his great Urdu poem Jawdb-i Shikwa: 


Light the world, too long in darkness, 
‘With Muhammad's radiant aame,”* 


he is moved by the same feeling as the Qutubshahi king Muhammad-Quli, 
who sang around 1600 in the Deccan: 


‘The gates of both worlds are opened for a happy life 
‘To everyone who lowers his heart before the name of the Prophet!” 


Muhammad-Quli’s own name in fact shows that in the later Middle Ages 
and to this day, the Muslims not only used the Prophet's different names for 
their male children, but also—especially in non-Arab areas—formed new 
names by calling them “servant of” or “slave of Muhammad: Muham- 
mad-Quli, “servant of Muhammad"; Paighambar Qui, “slave of the 
Prophet"; Ghulam Rasul, “servant of the Messenger”; Ghulam Sarwar, 
“servant of the leader”; Al-i Ahmad, “family of Ahmad’; Yar Muham- 
mad, “Muhammad's friend”; Ghulam Yasin, “servant of Yasin”; and even 
‘Abdun Nabi, “servant of the Prophet,”” and ‘Abdur Rasul or ‘Abdul Mu- 
hammad, although the use of ‘abd should be restricted to combinations with 
the names of God (one therefore also finds an ‘Abd Rabb an-nabi., “servant 
of the Lord of the Prophet”)."? Even Nur Muhammad, “Light of Muham- 
mad,” is found in Indo-Pakistan. On the other hand, masculine names like 
Nabibakhsh or Rasulbakhsh in Indo-Pakistan proclaim that the bearer was 
born as “a gift from the Prophet,”” whom the parents had implored for help. 
‘Thus, the name of the Prophet is indeed found in every house of the 
faithful 

In light of these many examples of the venerated names of the Prophet it 
seems fitting that we conclude this chapter—which could be extended 
almost infinitely—with the beginning of a na't from Ghawwasi’s Dakhni 
version of the tale Saiful Mulak; written in the simple “heroic” meter 
mutagarib (---| -=-| ===| ==), the verses read: 


O truly Muhammad, © you Mustafa, 
You truly are Ahmad, you are Mujtaba; 

‘You Taha, you Yasin, you are Abtahi. 

‘You wmmi, you Maki, you messenger true! 

The first and the last you, and you are the prince, 
‘You inward, you outward, you Prophet unique! 
‘The Hashimi Prophet, Quraishi are you— 
‘Whatever you say, God accepts it from you. 

And you are the true lord of all the three worlds, 
The house of religion, it prospers through you 
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‘The angels are moths all, surrounding your light, 
‘The saints are the dust specks around you, the sun 


And these last lines lead us to another important aspect of Islamic 
prophetology: the speculation about the mir Muhammad, the Prophet's 
luminous nature 


THE LIGHT OF MUHAMMAD 
AND THE MYSTICAL TRADITION 


One of the central themes (if not the central theme) of mystical prophe- 
tology is that of the Light of Muhammad, nar Muhammad." It is like the 
light of the sun around which everything revolves; it is that “light of the 
name" which Iqbal, as so many poets before him, mentions in his verse, 
‘The idea has colored every literary expression of mystical Islam, and has 
also featured widely in folk Islam, from early days to our own century.? 

One of the most moving experiences a visitor to India or Pakistan can 
enjoy is 8 qawwali, a gathering in which religious music is sung. The 
leading singer and the responding chorus slowly become excited and, like 
many of their listeners, seem to reach a state of near ecstasy. Among the 
songs most frequently heard at such occasions is a Persian ghazal ascribed 
to Amir Khusrau, the medieval Indian poet and musician, to whom Hindu- 
stani music owes if not its foundation then at least a very momentous 
impetus. The poem begins: 


Namidanam che manzil bad shabgahi ki man badam. 
I do not know which place it was, 
the nightly place in which I was 


and after speaking of a mysterious nocturnal celebration in which God 
Himself appears as the cupbearer, the poet closes with the surprising line: 


Muhammad sham’-i mahfit bad 
Muhammad was the candle there— 
the nightly place in which 1 was. 


‘The Prophet Muhammad is the candle of the assembly, sham’-i malyfl, the 
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light that illuminates the darkness of this world in which the listeners are 
gathered, the radiant candle around which human hearts throng like 
spellbound moths, 

‘Among all the attributes and descriptions that have been woven around 
the Prophet's person to cover him with luminous veils of praise, those that 
speak of him as belonging to the sphere of light are most common. Indeed, 
the Koran itself (Sura 33:46), as we saw, calls the Prophet sirdjun muntr, “a 
shining lamp,” an expression taken aver by Hassan iba Thabit, who once 
described Muhammad as the one who brought light and truth in the dark- 
ness (as in Sura §:15): 


‘There came to you from God a light and a clear book!* 


Furthermore, in the description of the battle of Badr, Hassan claims that the 
Prophet's face shone like the full moon, badr,* and in his threnody for the 
venerated Prophet he mentions also the radiant light that shone at Mubam- 
mad's birth, a topic repeated time and again in the literature: 


And he who is guided to the blessed light, is well guided.” 


This poetical statement looks like a prelude to the mystical interpretation 
of the Light verse of the Koran as it was introduced by the theologian 
Mugatil in the eighth century. He seems to have been the first to interpret 
the words of this verse as referring to the Prophet 


Good is the Light of the heavens and the earth; the likeness of His light 
is as a niche wherein is a lamp—the lamp in a glass, the glass as if it 
were a glittering star—kindled from a Blessed Tree, an olive tree that 
is neither of the East nor of the West, whose oil wellnigh would shine, 
even if no fire touched it: Light upon Light; God guides to His Light 
whom He will, And God strikes similitudes for man, and God has 
knowledge of everything. (Sura 24:35) 


It is the lamp, mishdh, that Mugatil sees as a fitting symbol for Muham- 
mad, Through him the Divine Light could shine in the world, and through 
him mankind was guided to the origin of this Light.” The formula “neither 
of the East nor of the West™ was then taken as a reference to Muhammad's 
comprehensive nature, which is not restricted to one specific people or race 
and which surpasses the boundaries of time and space.* To our day, one of 
the most common epithets of the Prophet is mir al-hud@, the Light of Right 
Guidance. Did not Muhammad himself mention the light that penetrated 
him in one of his prayers. a prayer that has belonged to the most precious 
treasures of the faithful for century after century? 
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O God, place light in my heart, and light in my soul, light upon my 
tongue, light in my eyes and light in my ears, place light at my right, 
light at my left, light behind me and light before me, light above me 
sand light beneath me. Place light in my nerves, and light in my flesh, 
light in my blood, light in my hair and light in my skin! Give me 
light, increase my light, make me light!” 


‘Theories concerning Muhammad's luminous character began to develop, 
‘on the basis of Mugatil's exegesis, in the second half of the ninth century. It 
‘was an Iraqi Sufi, Sabl at-Tustari (d. 896), who first expressed the entire 
Heilsgeschichte in the terminology of the Light of Muhammad, and he too 
derived his ideas from the Light verse. As his modern interpreter, Gerhard 
Bowering, writes in his fundamental study of the Prophet's role in Tustari's 
theology: 


God, in His absolute oneness and transcendent reality, is affirmed by 
‘Tustari as the inaccessible mystery of divine light which yet articu- 
lates itself in the pre-cternal manifestation of the “likeness of Hix 

the likeness of the light of Muham- 
mad,” nar Muhammad. The origin of the nar Muhammad in pre= 
eternity is depicted as a luminous mass of primordial adoration in the 
presence of God which takes the shape of a transparent column, 
‘amid, of divine light and constitutes Muhammad as the primal cre- 
ation of God. Thus, explaining the terminology of the Light-verse, 
‘Tustari says: “When God willed to create Muhammad, He made ap- 
pear a light from His light. When it reached the veil of the Majesty, 
hijab al-azamah, it bowed in prostration before God. God created 
from its prostration a mighty column like crystal glass of light that is 
‘outwardly and inwardly translucent 


Interestingly, Tustar also connects Sura 53 with the Light of Muhammad 
He does not interpret this sura either as pertaining to the Prophet's initial 
vision or to his heavenly journey but claims instead that the words “And he 
saw Him still another time” (53:13) mean “at the beginning of time.” when 
the column of the Light of Muhammad was standing before God, 


before the beginning of creation by a million years. He stood before 
Him in worship, ‘ubidiyya, with the disposition of faith, and (to him] 
was unveiled the mystery by Mystery Itself “at the Lote Tree of the 
Boundary” (Sura 53:14), that is the tree at which the knowledge of 
everyone comes to an end." 


Then, when creation began, God “created Adam from the light of Mu- 
hammad.” 
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‘The light of the prophets is from his, Muhammad's light and the light 
‘of the heavenly kingdom, malakit, is from his light, and the light of 
this world and of the world to come is from his light. 


Bowering continues with his interpretation of Tustari’s doctrine: 


Finally when the emanation of the prophets and spiritual universe in 
pre-etemnity was completed, Muhammad was shaped in the body, in 
his temporal and terrestrial form, from the clay of Adam, which how- 
ever had been taken from the pre-cternal column of nar Muhammad. 
‘Thus the pre-cternal creation of light was perfected: the primal man 
was moulded from the crystallized light of Muhammad and took the 
corporate personality of Adam.'? 


‘That means, as Ibn ‘Arabi was to state three centuries after Tustari, that the 
Prophet is "like the seed, bidhr, of the human race,”"? and the poets have 
never tired of alluding to the paradox that Muhammad is prior to Adam in 
essence though outwardly his descendant, 

‘Tustar’s high-soaring speculations, which were to influence a lange cur- 
rent in Sufi thought, were elaborated more poetically by his disciple Halla), 
who says in “Tisin as-sirdj” (Tasin of the Lamp), the first chapter of his 
Kitab at-tawasin: 


[He was} a lamp from the light of the Invisible . . . a moon radiating 
among the moons, whose mansion is in the sphere of mysteries; the 
Divine Truth [God] called him unum! because of the collectedness of 
his noble aspiration (hima) 

‘The lights of prophethood—from his light did they spring forth, 
and their lights appeared from his light, and there is no light among 
the lights more luminous and more visible and previous to preexis- 
tence, than the light of this noble one." 


‘One must keep in mind that these words were written less than three 
hundred years after the Prophet's death, From this time the luminous 
Prophet appears everywhere in mystical and poetical works. He himself is 
credited with statements pertaining to his sublime rank, for instance "The 
first thing that God created was my light,”!* and his remark “My compan- 
ions are like the stars”"* fits well with his role as the central sun or the full 
moon of Islam. Hallaj’s friend, the somewhat eccentric Shibli, recited on 
his deathbed a verse that is still sung in gawwalis: 


Any house in which you dwell 

Does not need any lamps, 

And on the day when proofs are brought 
‘Then my proof is your face.'” 
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Even though this verse may not originally have been meant as a eulogy for 
the Prophet (that would contradict Shibli’s general attitude to him), it is 
telling that it has since been understood as an allusion to the Prophet's 
radiant face. 

‘Again, Ibn ‘Arabi is largely responsible for the central role of this light in 
later Sufism. “The first light appears out of the Veil of the Unseen, and 
from knowledge to concrete existence, it is the light of our Prophet Muham- 
mad,” he states in his Profession of Faith, and he goes on to compare 
Muhammad, the sirdj munir, to the sun, inferring from this that “the 
intelligences, ‘ugill, the spirits, arwah, the intuitions, basd’ir, and the 
essences, dhawat, are nourished by the luminous essence of Mustafa the 
Elect, who is the Sun of Existence."'* 

The ideas of Ibn ‘Arabi and his interpreter ‘Abdul Karim al-Jili underlie a 
great many remarks in poetry throughout the Muslim world in which the 
Prophet is described in terms that sometimes sound surprising, if not shock- 
ing, to the outsider. Jili speaks, for instance, of the hagigat al-haga'iq, 
the “innermost Reality,” which is indeed the hagiqa muhammadiyya and 
which appears in pre-ctemity as a white chrysolite, ydgita buidd’. God 
Jooks at it, and it dissolves into waves and other watery substances, out of 
which the created world emerges,'” But the tradition was much older, 
‘Thallabi, in his Ard’is al-baydn, written shortly after the year 1000, knew a 
colorful myth in which “a radiant pearl” plays the central role. In a less 
poetical vein, Najm Daya Razi, Ibn ‘Arabi’s contemporary but not his 
follower, offers a similar story of efeation: the pearly drops of sweat that 
emerge from the Muhammadan Light are the substance from which the 
124,000 prophets are created.” It is in this tradition that poets in Turkey 
and in Bengal sang of the wondrous role of the light of Muhammad, as docs 
fot instance Khaqani in his Turkish Hilva: 


God (hagq) loved this light and said: “My beloved friend (habibi!”” 
‘And became enamored (“dshiq) of this light . . *! 


And then this primordial light, perspiring with awe and bashfulness, pro- 
duced drops of perspiration, each of which was to become a prophet; then in 
degrees, an ocean, vapor, and the spheres emerged from this light 

The mystics before Ibn ‘Arabi have lovingly used Tustari’s vision of the 
pre-eternal column of light, and few passages in medieval Persian poctry 
convey a more impressive picture than ‘Attar's lines in the introduction of 
the Mantiq ut-tair: 


What first appeared from out the Unseen’s depth 
Was his pure light—no question and no doubt! 
‘This lofty light unfolded signs—the Throne, 
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The Footstool, Pen and Tablet thus appeared. 
One part of his pure light became the world, 
And one part Adam and the seed of man. 
When this grand light shone up, it fell 
Before the Lord, prostrate in reverence. 
For ages it remained thus in prostration 
‘And eras long in genuflection too, 

‘And year by year it stood in prayer straight, 
A lifetime in profession of the faith: 

‘This prayer of the secret Sea of Light 

Gave the community the prayer rite!? 


But not only the major learned poets speak of the luminous Muhammad: 
they are joined, even surpassed, by the popular minstrels. Thus Yunus 
Emve, in the late thirteenth century, has God say: 


I created him from My own light, 
And love him yesterday and today! 
‘What would I do with the worlds without hi 
My, My Muhammad, My Ahmad of Light!?* 
At ubout the same time, a Sufi in India wrote, in Persian: 
‘This is the light of God (hagq). which became embodied in the 
's person, 
Just as the moonlight is taken from the sun,** 
‘The Kalhora prince Sarfaraz Khan of Sind, who composed a touching 


invocation of the Prophet during his imprisonment in 1774, affirms, like 
innumerable writers before him, that 


‘There was no creation, no angels, neither heaven nor earth— 
‘Your light was radiant before everything.** 


Maulana Rumi too praised the wondrous qualities of the primordial light: 


If only one branch of its millions of branches were unveiled, 
‘Thousands of Christian ecclesiastics would immediately tear their 
infidels” girdle.?* 


Likewise, as Jami sings, this light can change the conditions of the Muslims 
for the better: 


Everyone on whom the light of your kindness [or, sun: mihr] shines, 
‘Will become red-faced [honored] in the whole world like the dawn.?? 


And before him Rumi again had asked: 


129 
THE LIGHT OF MUHAMMAD 


How could we commit an error? For we are in the light of Ahmad!** 


Its this participation in the light of Muhammad by which the true believer 
is distinguished, and when he has submerged himself in this primordial 
light, Hell will tell him: “Your light has extinguished my fire."*” For 
Hellfire, being created, is subject to extinction, whereas the Light of Mu- 
hammad is pre-cternal, and hence unchangeable 

On a different level the concept of Muhammad as the niir al-anwér, 
“Tight of all lights” was connected with the legend that he did not cast a 
shadow.? As Najm Razi explains, “he was, from one point of view, the 
sun, and the sun has no shadow,” just as he was, from another point of view, 
“the monarch of religion,” and “the monarch is God's shadow on earth,” 
and a shadow has no shadow. ”' It was also said that this light could work 
ike a lamp in the dark night. Calligraphers found it natural that for this very 
reason none of the Prophet's original names Muhammad, Ahmad, Hamid, 
and Mahmud, nor his epithet rasa! Allah has any diacritical marks in Arabic 
writing: his luminosity was not sullied by black spots when his name and 
status were written."* 

In certain areas an entire mythology developed from the speculations 
about the nar Muhammad, The way in which a Bengali mystical poet of 
the fifteenth century, Shaikh Chand, describes the beginning of creation 
would certainly not be acceptable to a more orthodox and less poetically 
minded Muslim, but it is more or less a popularization of thoughts men- 
tioned in the writings of Ibn “Arabi and his successors: 


‘The Lord of nar {light} with a stick in his hand, gazed to the east 
‘The creation began with nar Muhammad, 
‘The Lord brought the air from his own heart 


After deseribing how nar Muhammad is endowed with consciousness, 
passion, intelligence, purpose, power, and also death, he continues: 


‘Then the Lord pronounced the word kun [“let there be”). 

Kaf and niin, these two letters were created, 

And through combining these two letters, the Lord expressed 
Himself. 

Kaf representing kalima [profession of faith] and nin representing 
‘nar light), from one of these two selves. 

Out of love for nd, Allah created the universe, 

By sceing the beauty of néir, he became enchanted 

And became attracted and gazed upon him . . ** 


The similarity with Khaqani’s description of the act of creation (mentioned 
above) is clear. 
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Cross-relations between the speculations of Sahl at-Tustari, Hallaj, and 
Ibn ‘Arabi on the one hand and Shiite doctrines of the light of the imams on 
the other hand are highly probable, but it is difficult to assess their exact 
articulation. The same is true for the influence of Hellenistic-Gnostic ideas 
that may lie at the base of the entire mysticism of light as well as of other 
traditions in which the Prophet was elevated to an almost superhuman rank, 
Much research has been devoted to these aspects of mystical prophetology, 
but the full historical picture is still not completely clear. 

Along with the development of the idea that Muhammad is the original 
light in creation goes the desire to elevate the Prophet in every possible 
respect and give him a position far above the human rank. The growing 
tendency was ever to forget that some of the earliest Sufis—among them 
the first representative of love mysticism, Rabi’s of Basra (4, 8o1}—had 
claimed that love of God had filled their souls so completely that there was 
‘no room left for a special love for the Prophet.”* But a century later, when 
the mystic al-Kharraz gave the same answer to the Prophet, whom he saw in 
‘a dream, he received the reply: "He that loves God must have loved me!" "" 
However, some later Sufis were still afraid of assigning the Prophet too 
elevated a position; Shibli, for example, addressed the Lord when he 
uttered the call to prayer (which contains the bipartite profession of faith): 
“If You had not commanded it | would not mention anyone besides You!""? 
But such doubts, which arose from the feeling that to mention the “messen- 
ger of God” in such a prominent place might impair the incomparable 
Unity of God, were erased by many later mystics, Hujwiri, speaking of 
Bayezid Bistami’s heavenly journey, tells of the confused mystic’s ques- 
tion: “What am I to do?” God answered: “O Abu Yazid, Thou must win 
release from the ‘thou-ness’ by following My beloved. Smear thine eyes 
with the dust of his feet and follow him continually,” * 

From at least Muqatil’s days the mystical veneration of Muhammad grew 
rapidly. Numerous hadith are now quoted to show that he was indeed the 
meaning and end of creation. In one he states: “I was a prophet while Adam 
was still between water and clay,” that is, uncreated.”” The Prophet is also 
reported to have said, “The first thing that God created was my spirit”; but 
‘one finds conflicting statements such as “The first thing that God created 
was the Pen” (which is “identical with the Muhammadan Spirit”) or “the 
Intellect.” Najm Razi skillfully combines all three seemingly contradictory 
‘hadith by interpreting all of them as pertaining to the Prophet: “When God 
Almighty created the Muhammadan spirit and looked upon it with the gaze 
of affection, shame overcame it, and caused it to split in two" —one half of 
the Pen of God became the Spirit of the Prophet, the other half the Intelli- 
gence of the Prophet.*° 

Pivotal in this development was a hadith qudst, an extra-Koranic revela- 
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tion, in which God said: Laulaka ma Khalagtu'l-aflaka, “If you had not 
been [i.e., but for your sake], I would not have created the spheres." This 
tradition became so central, especially in poetical parlance, that Muham- 
mad is often addressed as “the lord of /auldka.” There is still another 
Divine word that was repeatedly quoted as proof of the Prophet's supreme 
rank, especially in the Indian tradition: “From the Throne to that which is 
beneath the dust everything seeks My satisfaction, and I seek your satisfac- 
tion, O Muhammad." 

Later mystics and poets did not hesitate to apply to the Prophet the 
hadith qudst that says Kuntu kanzan makhfiyyan ... , “1 was a hidden 
treasure and I wanted to be known; therefore I created the world. God, 
Jonging in His pre-cternal loneliness to be known and loved, created Mu: 
hammad as the first mirror for His light and His beauty, a mirror in which 
He can look at Himself full of love. Therefore, the tradition that “Who has 
seen me, has seen al-hagq” (has seen reality, the Truth, i.¢., God)" was 
often interpreted to mean that Muhammad was indeed the perfect mirror of 
Divine Beauty, the locus of manifestation for all Divine names and attri- 
butes, through whose beauty one could understand the Divine Beauty and 
Perfection. Ibn ‘Arabi placed the tradition of the “hidden treasure” at the 
center of his system, and in his succession as in that of his poetical inter- 
preter Jami the poets continued to sing: 


God made you the mirror of the Essence, 
A looking glass for the unique Essence," 


From “I was i treasure” your true nature has become clear: 
‘Your person is the mirror of the unqualified Light!*” 


‘The Prophet is also seen as the seed and fruit of creation, or as the great 
tree—a reflection of ancient myths of the Cosmic Tree or the Tree of Life 
Maulana Rumi interpreted someone's dream of a tree at the shore of the 
ocean as follows: “That endless ocean is the Greatness of God Most High, 
and that huge tree is the blessed existence of Muhammad and the branches 
of this tree are the ranks of the prophets and stations of the saints, and those 
big birds are their souls, and the different tunes they sing are the mysteries 
and secrets of their tongues."** Similar ideas—which were by far better 
known to the medieval Muslims than historical facts of the Prophet's life— 
are found, for instance, in Indo-Muslim literature.” In the sixteenth cen- 
tury Manjhan sings in his epic Madhumalai’, after mentioning the "Mu- 
hammadan light" 


Muhammad, having become the root of the [cosmic] tree, 
‘The whole universe is his branch, 
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God put a crown of nine /akhs {100,000} on his head. 
‘There is no one who can equal him. 

He is the body and the whole world is his reflection. 

He is the hidden creator whom everyone recognizes; 
‘Muhammad, who is the manifestation of God, no one knows. 
He who is visible, invisible and limitless, 

‘The same has taken the form of Muhammad, 

The name of the form remains Muhammad . . .*° 


This belief in the preexistence of Muhammad's essence, first elaborated by 
Sahl at-Tustari and Hallaj, praised in eloquent words by authors like ath- 
‘Thalabi, and systematized into theory by Ibn ‘Arabi, permeates later 
Sufism, As an Indian Nagshbandi of the late nineteenth century writes in 
‘one of his numerous treatises on “The Beloved,” 


‘The seed of the essence of Muhammad was veiled and invisible in the 
ground of non-existence, When the sun of the Real Existent and Real- 
ized Beloved [i.¢., God} radiated on it, and when that seed, which is 
“Mercy for the worlds,” received the water of Mercy, it lifted its heud 
from the earth of non-existence, and everything besides God, what is 
found between earth and the Throne, between East and West, lifted its 
head from the blessed womb of the Muhammadan Essence and found 
freshness and charm. Therefore God said, Lauldka, "But for your 
riscenmet 

If there were not Muhammad, nobody would be, 

‘And the two worlds would not have existence.*! 


In Sufism after Ibn ‘Arabi the preexistent essence of the Prophet, called 
al-hagiqa al-muhammadiyya, is considered to be the fountainhead of all 
prophetic activity. For this hagiga muhammadiyya—a term often trans- 
lated as “archetypal Muhammad” —manifests itself first in Adam, then in 
all the other prophets until it finds its full expression once more in the 
historical Muhammad, who thus becomes, as it were, the Alpha and Omega 
‘of creation. Muhammad the Prophet is the all-comprehensive and perfect 
manifestation of the primordial light, and with him the cycle of manifesta- 
tions is completed, for he is the Seal of the Prophets. In the Arabic tradi- 
tion, fbn al-Farid (d. 1235) is among the first to express such thoughts, in 
his great Ta’iyya 


‘And there was none of them [the former prophets] but had called his 


people 
To the Truth by grace of Muhammad and because he was 
Muhammad's follower. "? 
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‘These ideas are constantly repeated in later poetry. In the Persian tradition it 
‘was Jami who especially liked to sing, in the long introductory poems of his 
epics, about this miraculous development. According to his wording. the 
message of any prophet who ever lived was nothing but a fragment of 
Muhammad's comprehensive message: 


His light appeared on Adam’s forehead 

‘So that the angels bowed their heads in prostration; 
Noah, in the dangers of the flood, 

Found help from him in his seamanship: 

‘The scent of his grace reached Abraham, 

‘And his rose bloomed from Nimrod's pyre. 

‘Yusuf was for him, in the court of kindness 

{Only} a slave, seventeen dirhams’ worth. 

His face lighted the fire of Moses, 

And his lip taught Christ how to quicken the dead.*? 


Such lines help us understand why later Sufis usually strove for union with 
the hagiga muhammadiyya, which was now considered the final station on 
the Path, On their way thither they ascended and finally surpassed the stages 
of all previous prophets. Thus the Sufi might feel at one moment that he had 
reached the station of Moses, at another time that of Abraham, or that he 
hhad reached the station of Noah and experienced the flood, and it might be 
that he of others would remain in one of these stations; for only a few might 
be blessed, perhaps, by union with the first principle of creation, that is the 
Archetypal Muhammad. We have reports by mystical leaders who tell of 
this ascending way toward the hagiqa muhammadiyya, and Sufi poetry, 
‘especially that written by the leaders of Sufi orders, abounds in references 
to progress in the stations.* 


Yea, my growing in love was before Adam, 
1 was with the light of Ahmad in the heights, 


sings Ibrahim ad-Dasugi, the founder of a fratemity in Egypt during the 
thirteenth ceatury.”* 

Under the influence of Ibn ‘Arabi, who claimed to be the “heir to the 
totalizing nature of the Prophet,” at-tabra al-jam'iyya. and “heir to the 
Muhammadan Station,” al-magdm al-muhammadi, such poetry became 
increasingly popular. tbn ‘Arabi himself had inherited, at the age of thirty- 
three (in 1197-98), the magdm muhammadt by a solemn investiture in the 
presence of the Supreme Company, al-mat‘a al-a'ld, and had become, as 
“seal of the saints,” the sealing saint on the heart of Muhammad. ‘ald galb 
Muhammad. This claim made him utter his ideas most daringly, but it is 
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interesting to note that his younger contemporary Shams-i Tabrizi. the 
powerful inspirer of Maulana Rumi, remarked that although Ibn Arabi had 
stated, “Muhammad is our curtain-keeper,” nonetheless ““he did not 
[really] follow him”—an accusation that has been repeated to our day by 
‘many anti-Sufi Mustims.*? 

In Ibn ‘Arabi's system Muhammad appears as the comprehensive figure, 
“nourished by the most holy, supreme flux of grace,” al-faid al-agdas al- 
a'la. He is the Perfect Man, in whom the pleroma of the Divine attributes 
and names is reflected. Hence arose the claim of those who reached union 
with the hagiga muhammadiyya that they were endowed with the “totaliz~ 
ing" nature or distinguished by the epithet al-jami’, the Comprehensive 
‘One (as Mir Dard writes in his account of his ascent through the stages of 
the prophets), In these theories, Muhammad assumes the position of the 
microcosm who represents, or reflects, in himself the macrocosm—be is 
indeed the mirror that God created to admire Himself. His heart, as tbo 
‘Arabi’s disciple Kashani remarks in his commentary on Sura 7:4, is equal 
to the Divine Throne: the Koranic word “Who was on the Throne” means 
“on the Throne of Muhammad's heart, by manifesting Himself completely 
with all His attributes to him." 

‘As the insdn kdmil. the Perfect Man, Muhammad is as it were the suture 
between the Divine and the created world; he is, so to speak, the barzakh, 
the isthmus between the Necessary and contingent existence. This role of 
the Prophet as the intermediate principle is found, according to the school 
of Ibn ‘Arabi, in the very wonds of the profession of faith, Muhammad 
rasiil Allah: Muhammad is the “manifested principle,” rasdl, the messen- 
et, is the “manifesting principle,” and Allah is the “Principle in Itself.” It 
is the element rasiil that relates the Principle in Itself to the manifested 
principle.** In this position the Prophet exhibits s twofold quality: contem- 
plative and receptive. because he is the vessel for Divine inspiration, yet 
active in that he implements the Divine will in this world. He can be scen as 
the first principle of creation and is therefore equated, by some more 
philosophically inclined Sufis, with the Universal Intellect; sometimes, in 
poetical hymns, even the Universal Intellect is portrayed as an infant 
compared to him.*? And as he is the first thing ever created, thus he is the 
last prophet to appear in the flesh. In this dual role he bears all the Divine 
‘Names in himself, whereas a normal human being is the locus of manifesta- 
tion for only one. Thus the Koranic word in Sura $:5, which was revealed 
during Muhammad's farewell pilgrimage, is interpreted as expressing this 
supreme rank of the Prophet: “Today I have completed your religion for you 
and completed My mercy, and it is My will that Islam be your religion,” For 
Muhammad, the Seal of the Prophets, is the perfection of the prophetic 
message, and in him as the seal, all the perfections of his predecessors are 
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united “as the sum of an arithmetic series Fepresents all numbers. . 
Essentially they are one with him and share in the honours paid to him." 

‘The descriptions of the eternal Muhasmad given by the mystics in prose 
‘and later in poetry are replete with grandiose hyperboles and radiate poeti- 
cal beauty; they are a far cry from the sober statements of the Prophet, who 
saw himself only as “a human being to whom revelation has come.” One 
fine example is found in the writings of ‘Abdul Qadir al-Gilani, the founder 
of the Qudiriyya, the Sufi order with the largest number of adherents, in the 
twelfth century (he died one year after Ibn ‘Arabi was bom): 


He has been glorified by all glorious qualities; he was granted all 
words. By his noble nature the props of the tent of the whole of exis- 
tence stay firmly placed; he is the secret of the word of the book of 
the angel, the meaning of the letters “creation of the world and the 
heavens”; he is the pen of the Writer Who has written the growing of 
‘created things; he is the pupil in the eye of the world, the master who 
hhas smithed the seal of existence. He is the one that suckles at the 
teats of revelation, and carries the eternal mystery; he is the translator 
Of the tongue of eternity. He carries the banner of honor and keeps the 
reins of praise; he is the central pearl in the necklace of prophethood 
tnd the gem in the diadem of messengers. He is the first according to 
the cause, and the last in existence, He was sent with the Greatest 
ndmis to tear the veil of sorrow. to make the difficult easy, to push 
away the temptation of the hearts, to console the sadness of the spirit, 
to polish the mirror of the souls, to illuminate the darkness of the 
hearts, to make rich those who are poor in heart and to loosen the fet= 
ters of the souls. 


Muhammad thus becomes the only goal of creation, as illustrated by the 
hadith lauldka; but even more, it is through him alone that the world 
assumes existence, and through him alone that Divine grace is mediated, 

S. H. Nasr has pointed out that even such descriptions, which seem so 
alien to the historical picture of Muhammad, have developed perfectly 
logically from the veneration owed to the Prophet. Though Muhammad was 
reminded in the Koran to say, “Iam only a human being like you,” pious 
Muslims soon added, “True, but like the ruby among the stones.”** Out- 
wardly he resembled them, but inwardly he carried the Divine Light, whose 
rays became increasingly visible as time passed. S. H. Nasr is here in 
agreement with numerous Muslim mystics and poets who have argued in a 
similar vein, When Ghalib, writing in nineteenth-century Delhi, calls the 
Prophet the mdm, that is, the long pearl in the Muslim prayer beads that 
hangs apart from the others and yet forms an integral part of the rosary," he 
expresses the same feeling evidenced in comparing the Prophet to “the ruby 
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among stones.” To bring this comparison closer to the understanding of 
‘Western readers one should add that the ruby, according to oriental folklore, 
grows out of ordinary stones by patiently receiving the rays of the sun; the 
ruby is, as it were, sunlight transformed into stone. Thus the parallel with 
the Prophet as the human being who has been made transparent for the 
Divine Light becomes even more meaningful. 

‘One should also not forget that Hallaj—as far as one knows, for the first 
time—expressed the idea of the twofold nature of the Prophet: as sirdj, as 
the lamp of prophethood (nubuwwa), he is pre-eternal; but his role as 
messenger (risd/a) begins with his appearance on carth.”” 

In the theory of some mystics Muhammad appears sometimes as the 
muta’, “he who is obeyed.” This epithet can easily be derived from the 
Koranic injunctions to obey him and from Sura 81:21. For Sadi he is 
rasiilun mujd'un, “the obeyed Prophet.” and Jami calls him “the muta” 
[who is obeyed] for the people and the mutt” [the obedient one} for God." 

In Ghazzali’s esoteric work Mishka al-anwar (The Niche for Lights}— 
‘again an allusion to Muhammad's position according to the Light verse of 
the Koran—the musa’ seems to be a kind of First Intellect, a being to whom 
the guidance of the world is entrusted—"a cosmic power upon whom the 
order and movement of the universe depends.” The relation between God 
land the mud’ is compared to that between the inaccessible essence of light 
and the visible sunlight. Ghazzali’s theories have puzzled the first inter- 
proters of his work, as they seem to foreshadow an interpretation of Islam— 
the “gnostic” or “theosophical” interpretation—that he otherwise fought 
80 relentlessly. However, in the context of the history of the veneration of 
the Prophet, his interpretation fits well with the one that became more and 
more common among the Sufis. 

Muhammad, the prototype of the universe as well as of the individual, 
“the pupil in the eye of humanity,” the Perfect Man who is necessary for 
God as the medium through which He can manifest Himself to be known 
and loved—all these ideas have been theologically elaborated after Ibn 
‘Arabi by his followers, among whom ‘Abdul Karim al-Jili in the tate 
fourteenth century occupies an important place because of his theories 
about the Perfect Man. His ode to the Prophet contains the relevant theories 
in a nutshell: 


© Centre of the compass! O inmost ground of the truth! 

pivot of necessity and contingency! 

O cye of the entire circle of existence! © point of the Koran and the 
Furgan! 

perfect one, and perfecter of the most perfect, who has been 
beautified by the majesty of God the Merciful! 
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‘Thou art the Pole (qutb) of the most wondrous things. The sphere of 
perfection in its solitude turns on thee. 

Thou art transcendent, nay thou art immanent, nay thine is all that is, 
known and unknown, everlasting and perishable. 

‘Thine in reality is Being and not-being; nadir and zenith are thy (wo 
garments, 

‘Thou art both the light and its opposite, nay but thou art only 
darkness to a gnostic that is dazed."" 


This faith in Muhammad's role as the moving principle of the world forms 
the basis of most of the grand hymns in honor of the were 
sung in Arabic and even more in Persian, Turkish, and Urdu. It is reflected 
also in the popular descriptions of Muhammad's birth and his heavenly 
Journey. It sometimes seems as if the poets had preceded the theologians by 
applying to Muhammad ever more glorious names and epithets, and by 
praising him in wide-ranging hyperbole, The verse of Sana’i and ‘Attar, 
written long before Ibn ‘Arabi’s systematization of mystical “Muhammad: 
ology,” proves that these ideas were in the air much earlier. After Ibn 
‘Arabi, whose teachings were generally accepted and propagated in the 
rapidly expanding Sufi orders, they percolated down to all levels of Sufism, 
and appear ever more outspokenly in hymns sung in the Prophet's honor 
from Morocco to India." 

‘To the later Sufi poets, the Prophet appears as the dawn that stands 
between the night of creaturely life and the day of Divine Light; it is he 
through whom one can experience this light, and who forms the beginning 
of the Divine Day. As a Naqshbandi Sufi of the eighteenth century in Sind 
says: 


‘Wondrous is the reality of the friend 
{i.e., the haqiga muhammadiyya}: 
‘One cannot call him Lord, 

but also not creature. 
Similar to the dawn 

he unites night and day.”? 


One can interpret this role of the Prophet in different images: as the Seal 
of the Prophets, Muhammad is for this world what the stone is for the ring, 
for the stone bears the inscription with which the king seals his treasure 
chests. The numerous allusions to the heart as the seal that occur in Islamic 
literatures in the centuries after Ibn ‘Arabi had written his work on 
prophetology, the Fusiis al-hikam (Bezels of Wisdom), may have been 
more or less inspired by this work, in whose title the symbolism of the seal 
is evident 
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In the mystical interpretation of Muhammad’s role, the Koranic allusions 
to him were constantly filled with new meaning, and their contents ex- 
pressed in often very daring images—be it Sura 54:1, “The hour drew near, 
and the Moon was split,” or Sura 93, “By the Morning light!” or Sura 17:1 
with its allusion to the nightly journey, or the visionary Sura 53, “The 
Star.” One short Koranic chapter, Sura 108, Sizrat al-Kauthar, has been a 
favorite with the Sufis, many of whom have held it to be the most beautiful 
expression of the fullness of grace that God bestowed upon His Prophet. 
‘The word kauthar, from the root k-th-r, “to be plentiful,” has been inter- 
preted as the name of a blessed fountain in Paradise; but it is at the same 
time the symbol of the comprehensive grace by which the Prophet was 

(inguished, whereas his enemy and slanderer is doomed to be abiar, 
“without issue.”* A typical example of a rather late interpretation of this 
ura is that written by a Nagshbandi mystic in Sind in the eighteenth 
century, ‘Abdur Rahim Girhori. His long poetical commentary on Sura 108, 


him, was a member of the Naqshbandiyya.”* But he goes even farther than 
the master of Herat and makes God say, among other exalted words of 
praise for the Prophet: 
So many gifts gave I to none but you 
You are the cup-bearer of the fountain: carry on now its distribution, 
brave one! 
‘The keys of power have | put into your hand, O friend; 
‘The sciences of heaven and earth are a gift for Ahmad. 
‘The philosophers” stone have 1 given you, the elixir of Adam, 
friend. 
‘To Jesus, a certain portion of grace was [given] from this elixir, 
With which the dead were quickened, the deaf became hearing; 
For the blind: seeing eyes; from the lepers fell their leprosy. 
‘Whatever is in the Torah is like a sip out of that ocean, 
The whole beauty of Joseph, a sign of that gift, 
A small quantity only of your love, O Ahmad, has reached Zulaikha; 
Paradise is part of that ocean, as though it were ice of the ocean 
Hell is at your door supplicating like a beggar, 
Having without your permission no strength to burn the unbelievers. 
Paradise is your splendid manifestation, just a look of love; 
Your look of wrath, O pure one, is Hellfire. 
Heaven, earth, empyrean, God's Throne, humans, djinn, and angels 
Live, My beloved, always in dependence on you. 
Dearest, humanity became worthy because of your light, 
‘Thanks to your reflection, My darling, buds and flowers are 
blossoming 
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It was of course possible that such lofty ideas about Muhammad’ pri- 
mordial rank and his central place in the history of the universe might 
degenerate into bizarre mythical images, particularly on the folk level, and 
the comfortable Persian expression hama dist, “Everything is He,” did lead 
ignorant bards to what one could call “heretical” statements in their wish to 
praise Muhammad as intensely as possible. The more sober theologians and 
scholars, however, were always aware of this danger. Indeed, how could 
they not be, when an Urdu poet dared to sing: 


How could one know the rank of our Leader of the world? 
If you want to reach God, know Muhammad as God!”* 


Even the most faithful followers of Ibn ‘Arabi would probably have shud- 
dered at such a remark, for “the Lord remains Lord, and the servant, 
servant.” 

It scems that mythological embellishments of the story of creation in- 
volving Muhammad were not unknown, especially in the Indian environ- 
ment, Shaikh Chand, the medieval Bengali poet whose remarks about the 
Light of Muhammad we quoted earlier, describes the creation of the world 
from the body of the primordial Muhammad in very concrete terms reminis- 
cent of Vedic mythology 


‘The seven heavens were created from the seven parts of the body of 
Muhammad 
‘The first heaven is in the palate, the second upon the forehead, 

‘The third is within the nostrils, the fourth at the base of the upper lip. 
The fifth, you know, is in the throat, 

The sixth within the chest, 

The seventh inside the navel, ”* 


In Jili's classical system the angels were created from Muhammad's spiri- 
tual powers (Israfil from his heart, Azra’il from his judgment, etc.),”” But 
Shaikh Chand tells his listeners that they came out of the Prophet's primor- 
dial body: 


‘The farista angel; Persian firishta} Israfil was created from the nose, 

‘And ‘Azra’il was from the ear, 

From the mouth came Zibril [Gabriel] 

From the eyes sprang Mika’il 

With each and every farista came 70,000 more, 

From each and every hair of cach farista’s body was born another 
farista, 

From 300 million bodily hairs came 300 million farista. 

‘Thus from nar Muhammad came creation, 
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And, as the author continues, on God's command this creation became the 
murid, “disciple,” of Muhammad. 

In the light of the unique position of the Prophet it is not surprising that 
his name is used in innumerable prayers, and even in magical incantations, 
to secure success and help. A good example is a long Persian prayer, called 
Mundjat -i kun fa yakiin (Prayer of “Be, and It Becomes”) in which not 
only the names of all prophets, companions, imams, and saints are men- 
tioned but also a fortyfold invocation “By the honor of . . . Muhammad,” 
usually in rhyming pairs or in alliterations; for instance: 


By the honor of Muhammad's character, ki, and Muhammad's 
tresses, gésia, 

By the honor of Muhammad's heart, dil, and Muhammad's clay, gil, 

By the honor of Muhammad's beauty, jamd/, and Muhammad's 
perfection, kamal, 

By the honor of Muhammad's taste, dhaug, and Muhammad's 
longing, shauq, 

By the honor of Muhammad's path, tarigar, and Muhammad's law, 
shariat. 

By the honor of Muhammad's crown, 14), and Muhammad's heavenly 
journey, mi'rdj, 

By the honor of Muhammad's journey, safar, and Muhammad's 
victory, zafar, 

By the honor of Muhammad's intercession, shaféfat, and 
Muhammad's braveness, shajdiat 


Another litany, said to “draw out ailments,” uses similar formulas: after the 
profession of faith follows the formula 


‘There is no illness and no pain that has not a cure and a remedy: 
By the honor of Muhammad the Messenger of God. 


Then follows the name of a Companion of the Prophet, then the same 
repetition of the initial formula, and so on until all Companions and all 
caliphs (or, in related litanies, all members of the Sufi orders from the 
Prophet to the leading medieval saints) are enumerated, The praise of 
Muhammad, however, is the focal point of all these litanies.”” They too 
prove the unshakable faith of the pious in the power of the Prophet, and 
their trust in him, the first and the last in the chain of prophethood. 

It is astonishing that despite this central position of the Prophet in the 
mystical tradition of Islam, and especially in popular, post-thirteenth- 
century Sufism, many outside critics have remained barely aware of the 
sublime role that he plays in the religious life of his followers. This be- 
comes evident from the example of some Hindu interpreters of Muslim 
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poetry in India. Although a number of Hindus were ardent followers of 
Muslim saints and even sang culogies for the Prophet in Urdu and in 
Sindhi, it seems that many of them could not gauge the depth of the 
mystical veneration of the Prophet, A good example is Lilaram Watanmal, 
Who in 1889 published the first comprehensive book about the Sindhi 
mystical poet Shah ‘Abdul Latif. He writes quite condescendingly: 


Shah Latif, too, has in his Risalo, in several places, impressed upon 
his hearer the necessity of believing in Mahommad as a prophet and 
something more, It is true that some of the verses in praise of the 
prophet, somewhat vulgar in language, are not our poet's... . But it 
cannot be doubted that there are several genuine verses in which our 
poet has expressed his full belief in the prophet. . . . The orthodox 
Mahommadans {sic] might well believe him as the chief prophet of 
God. But the Sufis cannot, consistently with their pantheistic doc~ 
tines, say that the prophet Mahommad is the only medium of salva- 
tion, . . . It may be that Shah Latif wanted to lead the minds of his 
followers slowly and gradually into higher Sufism by allowing them 
to believe first in their prophet, and then by degrees to ascend higher 
und higher." 


Watanmal, who, like all Hindu interpreters of Sindhi and Panjabi Sufi 
poetry, tries to explain Sufism as a more or less pantheistic, slightly 
Islamicized version of the Vedantic mysticism of Unity, might have known 
external Islam but was completely unaware af the central position of Mu- 
hammad as the intercessor and the “column of light,” as the Perfect Man 
and the first and last of the prophets, as it had been expressed for so many 
centuries in multifarious images and symbols, and as it was indeed decisive 
for religious experience in wide circles in Islamdom. 

However, one must keep in mind one important fact: even though Mu- 
hammad was elevated to luminous heights and reached a position compara- 
ble, in certain ways, to that of the Logos in Christian theology, yet even as 
the Perfect Man he remained labduhw, God's servant and His creature—the 
most beloved of His creatures, to be sure. Even though some poets seem to 
Iransgress the proper limits in their encomia, the idea of an incarnation in 
the Christian sense was and is absolutely impossible in the Islamic tradi- 
tion. Over the centuries Islamic orthodoxy has felt, understandably, uncom- 
fortable with the growing mystical veneration of the Prophet, which seemed 
to many to be exaggerated and not in harmony with the essential spirit of 
Islam. They have rightly pointed out that the axis of Islam is not the person 
of the Prophet but rather the Word of God, as revealed through him and laid 
down in the Koran. Nevertheless, it seems that the overflowing love for the 
Prophet, the trust in him and the veneration of him, was a decisive factor in 
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the formation of poetry and popular piety and offered the Muslims a human 
object to which they could devote their tender, admiring feelings. The 
human aspect of the Prophet, and the possibility of a person-to-person 
encounter with him, who seemed more accessible than the eternal Divine 
Essence, filled them with happiness. And it is probably a logical corollary 
of the "Gnostic™ tendency of later Islamic mysticism, in which the loving 
encounter between man and a personal God who is at once Creator, Sus- 
tainer, and Judge was no longer deemed possible, that the pious imagina- 
tion tumed to the veneration of the Prophet, who with all his mystical 
grandeur still remained a person to whom his fellow creatures could turn in 
love, hope. and admiration, which they then tried to express in ever new, 
ever more colorful and ecstatic words. 


THE CELEBRATION 
OF THE PROPHET’S BIRTHDAY 


A Turkish dervish of the seventeenth century sings: 


The night in which the Messenger was born is 
Without doubt similar to the Night of Might," 


that is, to the night in which the Koran was revealed for the first time, 
which is called in Sura 97 “better than a thousand months.” A century later, 
the Malikite mufti of Algiers, Ibn ‘Ammar, brought forth three scholarly 
proofs for this idea; (1) the birthday, maulid, has given the Prophet to the 
whole world, but the Night of Might, lailar al-gadr, was meant especially 
for him; (2) Muhammad's appearance was more important for the commu- 
nity, wmma, than the “coming down of the angels” of which Sura 97 
speaks, for Muhammad is superior to the angels; and (3) the maulid is a 
‘most important day for the entire universe, whereas the first revelation of 
the Koran is meant for the Muslims in particular,” These two statements 
clearly indicate the degree to which veneration of the Prophet had increased 
during the late Middle Ages, and how much it permeated the piety of the 
masses and the elite 

In general, the Prophet's birthday is called maulid, a word that also often 
denotes the festivities held on this day. An alternative term is mild, 
“birthday, anniversary,” and the passive participle maullad, from the root 
wel-d that underlies all these terms, is also used. Mauliid (written in modern 
Turkish meviit or mevidd) appears, however, more frequently to denote 
poetry of literature written in honor of the Prophet's birth and even, more 
‘generally, of his life. (For instance: “We went to a maulid in his house and 
listened to a classical maulad.”) 
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‘To be sure, even in the earliest reports miraculous events are mentioned 
in connection with the night of Muhammad's birth. This was the night of 12 
Rabi" al-awwal, the third lunar month, which was remembered also as the 
day of the Prophet's death,” Long after colorful celebrations of the Proph- 
et's birthday had become popular in the Near East, the Indian Muslims still 
spent this night listening to earnest sermons and recitations of the Koran as 
well as in almsgiving; the day was called barah wafdt, “the twelfth, (day of] 
death,” and in some places a “general ziydrat [visit] of the dead” took 
place, 

In the late eighth century the house in Mecca in which Muhammad had 
been born was transformed into an oratory by the mother of the caliph 
Harun ar-Rashid, and pilgrims who came to Mecca to perform the hajj 
visited it in pious awe. It seems that the tendency to celebrate the memory 
of Muhammad's birthday on a larger and more festive scale emerged first in 
Egypt during the Fatimid era (969-1171). This is logical, for the Fatimids 
claimed to be the Prophet's descendants through his daughter Fatima. The 
Egyptian historian Magrizi (d. 1442) describes one such celebration held in 
1122, basing his account on Fatimid sources.” It was apparently an occa- 
sion in which mainly scholars and the religious establishment participated 
‘They listened to sermons, and sweets, particularly honey, the Prophet's 
favorite, were distributed, the poor received alms. 

However, this rather solemnly pious atmosphere changed before long, A 
lively description of carly maulid festivities is given by the historian Ibn 
Khallikan in his account of Ibn Dihya, who had witnessed them in 1207 in 
Arbela, Ibn Khallikan’s native city, in northern Iraq. Preparations for the 
maulid bad begun during the first lunar month; wooden pavilions were 
erected and guest rooms for the numerous visitors from abroad prepared, 
and large quantities of sheep, goats, and cows were brought to be slaugh- 
tered for the guests. The princes of Arbela participated not only in the 
prayer meetings and the sermons but also in the sama’. the mystical concert 
arranged by the Sufis. There were processions with candles, and even 
“Chinese shadow-players.”"° 

Iilumination was later to become a typical aspect of many maulid cele- 
rations, In Turkey, for example, the mosques are decorated with lights, 
and the day itself, called meviiit kandili, “the candle feast for the Prophet's 
birthday,” is spent in fasting until sunset. It is evident that the Sufis played 
an important part in the elaboration of the maulid and contributed to its 
colorful character. But it is also understandable that orthodox theologians 
declared such celebrations to be bid'a, an “innovation.” The reformer Ibn 
“Taimiyya (d. 1328) especially energetically attacked such lightheaded 
amusements, “which earlier Muslims did not consider right nor prac- 
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ticed.”” But one of the early Arabic maulid works (which consists almost 
exclusively of hadith concerning the night of the Prophet's birth) emerged 
from the pen of one of his disciples, Ibn Kathir, 

Not only the Hanbalite Ibn Taimiyya, but the theologians of the Malikite 
school of law, which has its stronghold in North Africa, clearly spoke 
against the exaggerated festivities on 12 Rabi" al-awwal: on a day that is 
also the anniversary of the Prophet's death, neither music nor joy are 
permissible. The ecstatic mystical poetry often recited in connection with a 
‘maulid has remained a stumbling block for more sober Muslims to our day, 
‘as a Bengali scholar wrote a few years back, in his discussion of the maulid 
in his country; “The main theme of the ghazals [which are sung after the 
‘milad proper| is to culogize the Prophet in the most extravagant terms, 
often giving him an identical place with God. All the audience relish these 
‘songs enthusiastically without a murmur of dissent."* 

Authorities of the fifteenth and sixteenth centuries, like the mystically 
minded polymath Suyuti (who composed a work defending the “good 
innovation” of the maulid\* and the traditionist Ibn Hajar al-Haithami, 
deemed it permissible that the Koran be recited and religious songs be sung, 
‘but they prohibited other musical entertainment and even more the use of 
lights and candles, Processions with candles and illuminations reminded 
them too much of the customs of their Christian neighbors and the celebra- 
tion of Christmas or Candlemas (2 February)}—which indeed may well have 
influenced the customs of the popular maulid, just ax Christian critics of 
Islam would, in tum, sometimes see “parodies of Christ's life'""® in the 
elaboration of the maulid stories as well as in some miracles told about 
Muhammad. Even some Muslim modernists tend to ascribe this develop- 
‘ment to “clearly jealous emulation of what the Christians say about Jesus 
the Christ,""* 

Despite all this criticism maulid celebrations became more and more 
common in Islamic lands, at least in the central and western areas,!? In 
North Africa such celebrations are first mentioned as an innovation intro- 
duced by the Merinid ruler of Fez in 1291; ever since they have formed an 
important part of religious life in Morocco and the adjacent areas—all the 
more since several North African dynasties claim sharifian status, that is, 
descent from the Prophet. Thus religious and national emotions could be 
successfully blended in the maulid celebrations. As in Iraq, the Sufis in 
Morocco have participated actively in the festivities of the Prophet's birth- 
day, which came to be considered in the hierarchy of festive days second 
‘only to the canonical feasts, that is, the ‘id al-fir at the end of Ramadan, 
and the ‘Id al-adhd, the feast of sacrifices during the pilgrimage to Mecca. 
‘And just as a boy bom during the fasting month of Ramadan can be called 
Ramadan (Persian and Turkish Ramazan), in North Africa—and probably 
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elsewhere—children bom on the maulid day may be named Maulud or 
(feminine) Mauludiyya, or similar forms. A recent article has shown that 
recitations of mystical poems and processions of dervish orders—like the 
Issawiyya and the Hamadsha—were at times integral parts of the maulid 
celebrations in North Africa; these performances often ended in a wild 
frenzy no longer compatible with the character of the celebrations. '* 

In Egypt, the tradition of maulid was continued from Fatimid days by all 
subsequent dynasties. The Mamluk rulers in the fourteenth and fifteenth 
centuries usually celebrated the feast (generally not on the twelfth but on the 
eleventh of the month) with great pomp in the courtyard of the citadel of 
Cairo."* There an enormous, beautifully decorated tent was pitched, and 
after recitations and readings from the Koran the sultan distributed purses 
and sweets to the religious dignitaries, Special letters of congratulation 
were sent aut according 10 protocol." The people outside the Mamluk 
military establishment had their own celebrations. One observer, a British 
orientalist, later published a lively account of a maulid in the Ezbekiyya 
Park in Cairo at the beginning of the nineteenth century, which certainly 
maintained many ancient features; the strophic poem in which the singers 
expressed their love for Muhammad reminded him somewhat of the love 
lyrics of the biblical Song of Songs.'* Nowadays, recordings of famous 
‘mauliid songs are sold in stores, $0 that everyone can enjoy the special 
mood of the celebrations, 

‘Throughout the Middle Ages the Prophet's birthday was lavishly cele~ 
brated in Mecca, In Kashmir—to mention a comparatively modem exam- 
ple from the Indian subcontinent—people liked to celebrate the first twelve 
days of Rabi" al-awwal near the Hazratbal Mosque in Srinagar, where a hair 
‘of the Prophet is preserved. And from as early as the second half of the 
seventeenth century we have very colorful descriptions of the celebrations 
of the maulid under the Qutbshahi kings of Golconda.'’ In their capital, 
Hyderabad/Deccan, drums and bugles were played during the first twelve 
days of Rabi'al-awwal, and durid for the Prophet were repeated 101 times 
after the ritual prayers. A vast plain was transformed into a center of 
exhibitions, where merchants from all over India would sell their products, 
from toys to carpets and jewelry. The king (at that time ‘Abdallah Qutbshah) 
even inaugurated an exhibition of paintings, and in the evening, lectures on 
the life of the Prophet were delivered under a huge canopy. After that, one 
thousand pretty Telugu girls performed dances; acrobats showed off their 
tricks, and ghazals were sung. The first day of the celebrations concluded 
with a luxurious dinner party; on the actual birthday an enormous amount of 
tasty food was distributed to all and sundry. On a simpler scale one could 
also, as is still done in India, cook some food, dedicate it to the Prophet's 
spirit, and then distribute it to the poor."* 
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In the latter days of the Ottoman Empire, in 1912, the 12 Rabi‘ al-awwal 
was declared a public holiday, and it is celebrated as such today in Pakistan, 
We have, for example, a lively account (from the leading Pakistani newspa- 
per) of the celebration of the Prophet's birthday on 29 December 1982: 
“another “spectacular feature’ of the day was the elaborately arranged Id-i 
milad procession in which thousands of participants participated to express 
their profound love with the Holy Prophet (peace be upon him). Cities and 
towns which had been tastefully decorated with flags, bunting, festoons and 
streamers wore a festive appearance, and an added attraction was the 
glittering illumination at night.” A Seerat conference, dealing with the 
biography of the Prophet, was inaugurated by the president of Pakistan, and 
numerous mahfils (gatherings) took place, and “radio and television 
beamed out special programmes befitting the occasion... . The day began 
with 3 31-gun salute in Rawalpindi and 21-gun salute in the provincial 
capitals. The national flag was hoisted over government and private 
buildings." 

Yet in the very same year a farwd of the chairman of the Mecca-based 
Rabita, an orthodox Muslim organization, declared the celebrations of the 
‘maulid to be an “evil innovation,” This remark aroused sharp criticism 
from various comers of the Muslim world, from South Africa to Iran.” 

During recent decades an increasing tendency has been observed 
throughout the Muslim world to use the maulid in the service of modernist 
ideas, In Pakistan, the whole month of Rabi‘al-awwal is devoted to remem- 
brance of the Prophet and his ethical, political, and social role, and a 
similar attitude is found, more or less outspokenly. in other Islamic coun- 
tries as well. Schools, the press, and broadcast media unite in their efforts 
10 portray the Prophet in most impressive colors and to call the Muslims to 
strive to emulate his exemplary moral attitude. 

It is therefore understandable that the touching popular, poetic stories 
about the miracles that accompanied his birth are no longer cited as they 
were in former days. In tune with many critical modernists, a Bengali 
scholar described a few years ago with utter dismay the celebrations of the 
Fatiha dawazdahum (Fatiha of the twelfth), as the mild is called in 
Bengal, in which 


such fictitious stories are told as no rational man can believe. It is 
nicedless to say that in the narration of these stories decency is lament 
ably violated and the historicity of the Prophet's career is disgrace- 
fully disregarded. People are taught to believe that the Prophet 
presents himself in spirit in such parties, and this is why, when the 
‘mulla finishes his narration with the birth of the Prophet, the audience 
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stands up from their seats to honor the spirit of the Prophet and hail 
him in chorus,7* 


In fact, in 1934 the minister of education in Egypt tumed against the 
fanciful, useless stories with which the large part of popular mauliid poetry 
was filled, and tried, as had orthodox reformists from Ibn Taimiyya to the 
Wahhabis in Saudi Arabia, to purge these stories of all the accretions that 
secmed incompatible with a modern, scientific viewpoint and to reduce the 
veneration of the Prophet to a sound, sober level. But it was no less an 
authority than the famous blind literary critic Taha Husain, educated in 
France, who objected to such an intrusion upon the people's traditions. He 
wrote, among other arguments: 


It seems most fitting not to deprive people of ideas which do not con- 
tradict religion and do not spoil them in any part of their faith. What 
is the danger for the Muslims when one tells them the sweet and 
lovely stories of these hadith and informs them that the communities 
of birds and beasts competed after the birth of the Prophet because all 
of them wanted to look after him, but were refused because it had 
been decreed that the Prophet should be nursed by the blessed 
Halima? And what is wrong for the Muslims when they hear that 
djinn, men, animals, and stars congratulated each other at the birth of 
the Prophet, and that the trees sprouted leaves at his birth, and that 
the gardens blossomed at his arrival, and that the sky came close to 
the earth, when his noble body touched the ground? 


It was precisely the miracles that were said to have happened on the 
‘occasion of the Prophet's birth that most delighted and uplifted the devout, 
and inspired poets and theologians to describe the birth of “the best of 
mankind” in ever new, ever more glowing images. 

‘The earliest Arabic sources, basing their claims on Koranic epithets like 
sirdjun munir, “a shining lamp,” tell that a light radiated from Amina’s 
womb with the arrival of the newbom Prophet. Hassan ibn Thabit sings in 
his dirge for Muhammad that his mother Amina of blessed memory had 
born him in a happy hour in which there went forth 


a light which illuminated the whole world.?* 


It is not surprising that this spiritual light was soon given material reality in 
the accounts of the Prophet's birth, as can be seen first in Ibn Sai's 
historical work in the ninth century. Yunus Emre sings, like numerous pocts 
in his succession in Turkey, Iran, and India: 
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‘The world was all submersed in light 
In the night of Muhammad's birth. * 


‘And Ibn al-Jauzi before him—without doubt a serious, critical theologian 
of Hanbalite persuasion and not a mystical poet—wrote in his maulid book, 
which is the first of this kind: 


When Muhammad was bom, angels proclaimed it with high and low 
voices. Gabriel came with the good tidings, and the Throne trembled 
The houris came out of their castles, and fragrance spread. Ridwan 
{the keeper of the gates of Paradise] was addressed: “Adorn the high- 
est Paradise, remove the curtain from the palace, send a flock of birds 
from the birds of Eden to Amina’s dwelling place that they may drop 
‘a pearl each from their beaks.” And when Muhammad was born, 
‘Amina saw a light, which illuminated the palaces of Bostra. The an- 
gels surrounded her and spread out their wings. The rows of angels, 
singing praise, descended and filled hill and dale.?* 


‘An Andalusian scholar in the twelfth century, the Qadi Ibn Atiyya, takes up 
this idea: 


‘The month of Rabi’ precedes the {other} months 
‘And. by God! it has one night which is resplendent 
With luminous meteors between the horizons , 


Qadi ‘Tyad, the great authority on the Prophet's biography, who was a 
devout North African Mustim, does not mention any miracle except the 
light in his brief description of Muhammad's birth. Ths is rather astonish 
ing, for the narratives about the various wondrous events that happened 
during Muhammad's birth belong to the oldest layer of legends. It was said 
‘that a radiant light shone from the forehead of ‘Abdallah, Muhammad's 
father, and although several women tried to woo him away for the sake of 
this light, he married Amina, whom God had predestined to become the 
Prophet's mother, The light was carried in her womb 

In the night when the Prophet was begotten—thus Abu Nuaim's Dald’il 
an-nubuwwa—all the cattle of the Quraish talked among themselves to tell 
‘each other that the future leader of the community had been begotten 
Amina was ordered (o call the child Muhammad or Ahmad, She had an 
untroubled. easy pregnancy. But when the time came that she was to give 
birth, strange things happened. 


And while it became heavier and heavier for me and I was hearing an 
increasingly strong noise, lo, a white silken kerchief was spread be- 

tween heaven and earth, and I heard a voice say: "Let him disappear 
from the views of men!” 1 saw men standing in the air, who held sil- 
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ver ewers in their hands, The perspiration which dropped from me 
was like pearls and more fragrant than strong musk, and I exclaimed: 
“O that ‘Abdul Muttalib would come to me! Woe that Abdul Muttalib 
is far from me!” Then I saw flocks of birds descending upon me and 
covering my lap; their beaks were of emerald and their wings of hya- 
cinth, And God took away the veils from my eyes, and I saw the earth 
in the East and in the West. I saw three flags erected, one in the East, 
‘one in the West, and one on the roof of the Ka'ba. Labor set in, and it 
became difficult for me. . . . Thus I gave birth to Muhammad, and 1 
tured to him to look at him, and lo, there he was lying in adoration, 
lifting his hands to heaven like one supplicating. Then I saw a cloud 
‘coming from the sky which covered him so that he became invisible 
to:me, and I heard someone call: “Lead him around the earth in East 
and West, and lead him to the oveans that they may recognize him 
with his name and his stature and his qualities and that they may 
know that he will be called in the oveans al-Mahi [the One Who 
Wipes Out] because he will wipe out all polytheism.”* Then the cloud 
disappeared quickly, and lo, there he was lying, wrapped in a white 
woolen garment, and beneath him there was a green cover from silk 
He held three keys of white pearls in his hand, and someone ex- 
claimed; “Look, Muhammad keeps in his hand the key of victory, the 
key of bloodshed, and the key of prophethood.”” 


Other reports tell that the newborn Prophet fell to the ground and, pressing 
his hands on the earth, looked up to the sky; this was interpreted as 
indicating his role as ruler of the whole earth 

No poet forgets to mention the light that “illuminated the world to the 
palaces of Bostra” in Syria, “A shining bow appeared like rainbow, This 
light which appeared was like television, for it brought nearby and showed 
clearly cities far away.” is how a Swahili preacher explained this miracle in 
1963." 

Significant signs were witnessed in the neighboring countries when the 
Prophet was born; it is said that the halls of the palaces of the Persian king 
were shattered, or that the Tigris and Euphrates flooded the capital, and 
later poets, especially in the Persianate tradition, have played in their 
encomia with the verbal connection between Kista (Khosroes, the Persian 
‘emperor) and the Arabic word kisr, “breaking”? 

‘The popular tradition according to which Amina was attended during her 
labor by Asiya and Mary, contains a hint at Muhammad's superiority aver 
Moses and Jesus. Asiya is Pharaoh's believing wife who looked after the 
infant Moses, and Mary as Christ’s virgin mother occupies along with her, 
and even more than she, a place of honor in Islamic piety. 


152 
THE CELEBRATION OF THE PROPHET'S BIRTHDAY 


It is also important to remember that Muhammad was bor free from all 
bodily impurities. He was circumeised when he appeared from the womb; 
this legend is popularly taken as the basis for the circumcision of boys—a 
duty not mentioned in the Koran but known among Muslims as a sunna of 
the Prophet (it is therefore called siinnet among the Turks). 

The first comprehensive book about the Prophet's birth. as far as one 
knows, was composed by the Andalusian author Ibn Dibya, who had 
participated in the festive maulid in Arbela in 1207. Written in prose with a 
concluding poetical encomium, his work has the characteristic title Kia 
ar-tanwir fi maulid as-sirdj al-munir (The Book of IMlumination about the 
Birth of the Luminous Lamp), in which the light-mysticism associated with 
Muhammad is evident. Two Hanbalites, Ibn al-Jauzi and, a century and a 
half later, Ibn Kathir, devoted treatises to the maulid. Poetical works about 
this important event were also composed relatively early. It is noteworthy, 
however, that Busiri’s Burda (late thirteenth century), the most famous of 
all Arabic culogies, mentions the Prophet's birth only in passing, and docs 
not give any special, detailed description of it. And one should keep in 
sind that Ahmad ad-Dardir’s famous maulid begins with the praise of God 
“Who is free from “begetting’ and "being begotten’ or, ‘being born,” 
auld). 

In the Turkish tradition, the best-known early meviit was written by 
Suleyman Chelebi of Bursa around 1400. But more than a century earlier, 
Yunus Emre had already promised heavenly reward to those who recite 
mevitit, which shows—provided the verses are genuine—that mevldrs were 
popular among the Turks at a rather early stage. Suleyman Chelebi’s poem 
is written in rhyming couplets, a literary form adopted from the Persian, Its 
thythm is simple; the meter is the same as that used primarily in Persian 
mystical and didactic epics such as ‘Attar's Mantiq uttair and Rumi's 
Mathnaw7. The language is plain, almost childtike, and therefore the poem 
has not lost anything of its charm even today," (But even this poem was 
considered an impious innovation by a stern Turkish theologian of the 
fifteenth century, Molla Fenari!) The meviiad-i sherif, as it is called, is still 
being recited in Turkey, not only on the Prophet's birthday but also on the 
fortieth day after a bereavement, as a memorial service on a death anniver- 
sary, or in fulfillment of a vow, because it is credited with a very special 
blessing power. Similarly, Indian Muslims, especially women, used to 
celebrate mildd parties at every great family event. 

‘The celebration of a meviir in a Turkish family is a festive affair, and as 
in other pasts of the Islamic world one puts on fine clothes for such an 
‘occasion and then seeks what an East African poet describes in the begin- 
ning of his maulid poem: 
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From the moment you set out toward the maulid, 
‘You have gone out to experience the raptures of Paradise.” 


‘Sometimes incense is burnt, and at the end of the recitation, which is 
interspersed with numerous recitations from the Koran as well as prayers, 
sweets are distributed. In North Africa one usually prepares ‘asida, a kind 
of pudding made of hominy, butter, and honey, the same sweet that is given 
to the guests at a real childbirth,”? In other areas the participants are offered 
cool sherbet and candies; in Turkey everyone used to take home a little 
paper bag filled with sweets. 

Suleyman Chelebi’s mevide was often imitated, so that there are about a 
hundred different versions of mevilt poetry in Turkish: but no other Turkish 
religious poem can compete with it for the favor of all classes of society. Its 
first part tells the story of Muhammad's birth as Amina experienced it. Full 
‘of amazement, she recounts (using the traditional imagery) what happened 
to her at the end of her pregnancy 


Amina Khatun, Muhammad's mother dear: 
From this oyster came that lustrous pearl. 
‘After she conceived from ‘Abdallah 

‘Came the time of birth with days and weeks. 
‘As Muhammad's birth was drawing near 
Many signs appeared before he came! 

In the month Rabi‘ al-awwal then 

On the twelfth, the night of Monday, look, 
When the best of humankind was bom— 
O what marvels did his mother see! 

‘Spoke the mother of that friend: "I saw 

A strange light; the sun was like its moth."* 
Suddenly it flashed up from my house, 
Filled with world with light up to the sky. 
Heavens opened, vanquished was the dark, 
And I saw three angels with three flags. 
‘One was in the East, one in the West. 

One stood upright on the Ka’ba’s roof. 
Rows of angels came from heaven, and 
Circumambulated all my house; 

Came the houris group on group; the light 
From their faces made my house so bright! 
And a cover was spread in mid-air, 

Called “brocade'—an ange! laid it out. 
‘When I saw so clearly these events 
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I became bewildered and confused. 

‘Suddenly the walls were split apart 

‘And three houris entered in my room. 

Some have said that of these charming three 
‘One was Asiya of moonlike face, 

‘One was Lady Mary without doubt, 

And the third a houri beautiful, 

Then these moonfaced three drew gently near 
And they greeted me with kindness here; 
‘Then they sat around me, and they gave 

‘The good tidings of Muhammad's birth; 
Said to me: ‘A son like this your son 

Has not come since God has made this world, 
And the Mighty One did never grant 

Such a lovely son as will be yours. 

‘You have found great happiness, O dear, 

For from you that virtuous one is bor! 

He that comes is King of Knowledge high, 

Is the mine of gnosis and tauhid | monotheism), 
For the love of him the sky revolves, 

Men and djinn are longing for his face. 

‘This night is the night that he, so pure 

Will suffuse the worlds with radiant light! 
‘This night, earth becomes a Paradise, 

This night God shows merey to the world. 
‘This night those with heart are filled with joy, 
‘This night gives the lovers a new life 

Mercy for the worlds is Mustafi 
Sinners’ intercessor: Mustafa! 
They described him in this style to me, 

Stirred my longing for that blessed light.” 
Amina said: “When the time was ripe 

‘That the Best of Mankind should appear, 

I became so thirsty from that heat 

‘That they gave me sherbet in a glass. 
Drinking it, 1 was immersed in light 

And could not discern myself from light. 
Then a white swan came with soft great wings 
And he touched my back with gentle strength. 


As this verse is recited, every participant ever so gently touches his or het 
neighbor's back 
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RTMDAY 


And the King of Faith was born that night: 
Earth and heaven were submerged in li 


Then begins the great Welcome. which all nature extended to the newborn 
Prophet, whose coming they had expected with such longing. a welcome to 
the Friend of God in whose intercession at Doomsday all can trust: 


Welcome, O high prince, we welcome you! 
Welcome, O mine of wisdom, we welcome you! 
Welcome, O secret of the Book, we welcome you! 
Welcome, O medicine for pain, we welcome you! 
Welcome, O sunlight and moonlight of God! 
Welcome, © you not separated from God! 
Welcome, O nightingale of the Garden of Beauty! 
Welcome, O friend of the Lord of Power! 
Welcome, O refuge of your community! 
‘Welcome, O helper of the poor and destitute! 
Welcome, O eternal soul, we welcome you! 
Welcome, O cupbearer of the lovers, we welcome you! 
Welcome, O darling of the Beloved! 

Welcome, O much beloved of the Lord! 
Welcome, O Mercy for the worlds! 

Welcome, O intercessor for the sinner! 

Only for you were Time and Space created 


There follows an extended description of the Prophet's miracles, among 
which the heavenly journey occupies a central place. Importantly, every 
section ends with the verse 


If you want to be rescued from Hellfire, 
Utter the blessings over him with love and [longing] pain! 


In Turkey, this mevlit (which, incidentally, has even been translated into 
Serbo-Croatian)" is concluded with a special prayer in which God is 
entreated to send the recompense for the recitation to Muhammad's Rauda 
in Medina; then follow prayers for the Prophet's family, for saints and 
scholars, and requests for the participants happiness and long life. "so that 
they may enjoy participation in many, many more meetings of this kind”, 
then prayers for the caliph,”” for soldiers, traders, and pilgrims, and for a 
peaceful death, and future life in Paradise 

‘The conviction that a mauliid has a blessing power is not peculiar 10 
Turkish Muslims. Its baraka is acknowledged everywhere in the Muslim 
world. The East African Muslim is convinced, for example, that “when a 
person recites it there will be peace and blessing for a whole year, disasters 
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and thieves will not come near, and you will not see the burning of his 
house.” From the Middle Ages onward it was believed that the recitation 
Of the mauliid would grant the listeners not only worldly but also heavenly 
reward. As a Turkish verse says: 


If you want salvation from Hellfire, 
Come to the meviiit for God's messenger!” 


Yunus Emre. at a very early point in Turkish literary history, described the 
events at resurrection and during the Last Judgment: 


‘On Doomsday it will be called out 

“He who has sung mevilat, shall come!” 
God gives a license made of light— 

He who has sung meviit, shall come! 
He shall go fast to Paradise, 
He shall tun to the left and right— 
What grace the Lord has shown to him! 


He who has sung meviiit, shall come. . “? 


‘One maulid that has been particularly popular in the African countries 
was written in the eighteenth century by al-Barzanji, a Malikite qadi of 
Medina.*! Its original Arabic text was in prose, but later poets often trans- 
formed it inte poetry; there are three poetical versions of it in Swahili. tis 
also widespread in India, On the African scene, an acrostic gasida of 
1,400 lines (28 ¥ 10 % 5) by one al-Fayyazi also deserves mention; it is 
recited for maulid celebrations in Northern Nigeria.*? Among the Arabs, 
the Hadramis seem to excel in maulid poetry; one anthologist and critic 
mentions more than twenty gasidas, “each of which has a delightful 
Hadrami tune,” that are used in maulid celebrations in southern Arabia, 
where the interaction between the singer. who recites the poem in tarannum 
(recitative) style, and the audience is very common.** One sees the same 
‘trend with many mystical maulid poems recited in qawwdli in India and 
Pakistan. In Egypt, a panegyric by the Sufi al-Munawi, from the seven- 
teenth century, is recited with great affection during the maulid celebra- 
tions. A modem Egyptian writer, Ahmad ash-Sharabasi, even composed 
(in 1962) a play entitled Maulid al-huda (The Birth of the Right Guidance). 

In the Indian subcontinent, a maulid literature proper developed rather 
late and was written predominantly—at least as far as narrative poetry is 
concerned—in Persian, Popular maulids in Bengali have a long tradition, 
‘but as can be understood from the remark of the Bengali scholar cited 
above, these seem to have been generally more fanciful than poems popular 
in other areas. Serious narrative maulids in literary Bengali were composed 
‘only comparatively recently. However, in the Middle Ages there were some 
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mystical accounts of the Prophet's birth in Bengali that placed the event 
within the all-embracing Indian religious scene by having Brahma, Vishnu, 
‘and others foretell the Prophet's coming, 

In some languages of the subcontinent, such as Sindhi, the so-called 
‘mauliid is a brief lyrical poem that is recited in « peculiar style. Its contents, 
however, are not restricted to the Prophet's birth but touch various aspects 
of his life** The colorful legends connected with the mildd are wold, in 
Sindhi, in long, ballad-like poems, called mundgiba, a style that also serves 
to narrate the other miracles of the Prophet.* Panjabi poets might use the 
form of Stharft, or “Golden Alphabet,” or write long gasidas with fanci- 
ful titles like “The Most Beautiful Remembrance of the Birth of the Best of 
Mankind" to translate into simple Panjabi verse the loving greetings uttered 
by birds and plants to the newborn child.*” 

‘These poets loved to ado their descriptions of the Prophet's birth with 
delightful embellishments from their own local environment—a practice no 
more astonishing than the depiction of Christmas in a Nordic winter land- 
scape, to which we are accustomed in the West. Thus a poet from Gujarat 
around 1600 introduces into his mauliad a Brahmin who was present during 
the Prophet's birth and put his sacred thread around the newborn baby's 
neck." Other poets have invented lullabies for the Prophet, like Faqir 
Muhammad Machhi in Sind, who tells in detail how God granted the 
Prophet before his birth the qualities of patience, wisdom, modesty, grati- 
tude, intelligence, and love and after his birth ordered Gabriel to rock the 
cradle “lest my beloved cry."*” God then taught the angel, of the poet, an 
Arabic lullaby; its refrain is an elaboration of a medieval verse: 


quo qum yd habibi kam tandim 
an-naumu ‘ala ‘ashiq hardm: 

Get up, get up, my friend—how long will you sleep? 
Sleep is forbidden for the Jover!® 


In the course of this certainly not exactly artistic but well-intended tittle 
poem all the things that cannot sleep from joy at the Prophet's birth are 
enumerated: 


‘The pond and the kauthar do not sleep— 
Get up, my beloved, how long will you sleep! 

‘The Creator of creation does not sleep 

‘The Pen and the Tablet do not sleep 

Heaven and Hell, they do not sleep . 

‘Sun and moon . . . Throne and Footstool 

Days and nights. . . mountains and oceans 

The right and the left, they do not sleep . . 
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Sleep is forbidden for the lover: 
Get up, my beloved, how long will you sleep? 


In the course of the last century there has emerged a shift in the mystical 
and mythical orientation of the maulid celebrations, toward a more practi- 
cal, timebound emphasis on Muhammad's political and social achieve- 
ments, his moral behavior, and his intelligent way of organizing the 
communal life. This trend is quite in harmony with the more modern 
interpretation of the personality of the Prophet, and is reflected also in pious 
poetry. The early writings of Sir Sayyid Ahmad Khan, the leading Indo- 
Muslim modernist, aim at demythologizing the literature about the maulid, 
and following Sir Sayyid’s example, his friend the reformist poet Hali 
clearly expressed this new spirit by citing the legend that the Persian palaces 
and the fire temples fell to ruin on the day of Muhammad's birth: 


Extinguished the fire temple, 
Crumbled down the idol temple, 
Checkmated is dualism, 
Vanished 1s the Trinity!*! 


The birth of the Prophet means the victory of absolute monotheism over 
both Persian dualism and Christian trinitarianism, both being aspects of the 
victory over polytheism in general. The idea is of course not new, but in 
country under Christian supremacy, as British India was during Hali’s 
lifetime, these verses bore a very special meaning 

Suill, despite all attempts at modernization, the old, tender, and colorful 
songs about the miracle of Muhammad's birth are still sung, and thanks to 
them, love for the Prophet is implanted in the children’s hearts to become 
‘an integral part of thei¢ religious life 


THE PROPHET’S NIGHT JOURNEY 
AND ASCENSION 


A folksong from the Indus Valley, composed in the eighteenth century, 
greets the Prophet dozens of times, taking up the welcome that once the 
angels and the blessed souls in Puradise accorded to him, 


Muhammad, you traveled to heavens high, 
The angels addressed you with “Welcome!” 
‘The inhabitants of the heavens too 

Said: “Welcome, a hundred times welcome!" 


‘The Prophet's mysterious night journey (isrd’) through the heavens has 
inspired a literature even more comprehensive than that about the miracles 
accompanying his birth.* Furthermore, from the viewpoint of both theolo- 
gians and mystics, his ascension to heaven (mi'rdj) is much more important 
in the Divine Heilsgeschichte than the maulid.® 

The nucleus out of which the story of the mysterious journey grew is the 
statement at the beginning of Sura 17: “Praised be He who traveled by night 
with His servant from the sacred mosque to the farthest sanctuary!" The 
“furthest sanctuary," or rather the “farthest mosque." al-masjid al-agsa 
was interpreted as meaning Jerusalem: hence the present name of the Al 
Aqsa mosque in that city. 

‘The earliest biography of the Prophet, the Sira of Ibn Ishaq, tells the 
story thus: One night the angel Gabriel lifts the Prophet onto a heavenly 
mount called Buraq; Muhammad then travels with Gabriel, and on this 
night journey or isrd’, he is shown the marvels of heaven and earth en route 
to Jerusalem, where he meets with the former prophets and leads them in 
ritual prayer. Then, from the “farthest mosque” he begins his heavenly 
journey, first described as climbing a heavenly ladder, mi‘raj.* (Some 
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commentators separate the two events—the night journey and the ascent to 
heaven—but even Ibn Ishaq combines both, and since he is regarded as the 
most reliable biographer of the Prophet, his account is generally the basis 
for further elaborations.) The ascent is described as followed in his Sira: 


A trustworthy person has reported to me from Abu Sa’id that he had 
heard Muhammad tell: “After I had done the necessary in Jerusalem 1 
was brought a ladder (mi'rdj), and I never saw a more beautiful one. 
It was the one upon which the dead turn their glances at the resurrec~ 
tion, My friend [Gabriel] made me climb until we reached one of the 
heavenly gates, which is called Gate of the Guard, There twelve hun- 
dred angels were acting as guardians, 


Here, Ismail asks Muhammad's name and inquires whether he is indeed a 
true messenger. After receiving a satisfactory answer, he allows Muham- 
mad {0 pass through the heavens. In the lowest heaven the Prophet sees 
Adam. in front of whom the souls of mankind are paraded, and he is shown 
the punishments of the sinners, which correspond to the nature of their 
ccrimes, Those who have embezzled the money of orphans must swallow 
fire; usurers with terribly swollen bodies are chased by crocodiles into the 
fire and are trampled down; and so on, through many other, even more 
horrible punishments. Muhammad then visits the subsequent heavens and 
‘meets in them some of the prophets who preceded him. He secs Jesus in the 
fourth heaven and Abraham in the seventh. That Abraham is located in the 
highest possible sphere proves once more his very special position in the 
Islamic tradition both as the ancestor of the Arabs through Isma’il and as 
builder of the Ka’ba, and as the spiritual hero who smashed the idols. 
Finally the Prophet enters Paradise. In some redactions of the tale, he is 
‘offered on his way three cups, one with water, one with milk, and one with 
wine; he chooses the milk, which is interpreted as choosing the right 
“middle path.” This brief interlude is a typical initiation rite 

According to one oft-repeated tradition, God then commands the Prophet 
to introduce fifty daily prayers in his community, While he descends to 
earth, Moses remonstrates with him, saying that his people will never be 
able to perform that many prayers and he should return to ask God that the 
number be reduced, After several repeated efforts God does finally reduce 
the number of required prayers to five. When Moses says that even this is 
too much, Muhammad refuses to ask for any lighter duty, so the number has 
remained at five for the Muslim ever since.® Thus the heavenly journey is 
shown to have a very practical purpose. But this purpose did not remain so 
central in later versions of the legend, which substitute other motives or 
supplement it with elaborations. In particular, the right of intercession by 
the Prophet is often seen as the chief result of his dialogue with the Lord. 
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‘According to Islamic tradition the isra’ and mi’raj took place during the 
later Meccan period of Muhammad's life, not long before his Hegira to 
Medina. It is commemorated on 27 Rajab, the seventh lunar month, In 
some areas, for instance in Kashmir, the memory of the mi‘rdj used to be 
celebrated for a whole week with recitations and illuminations. In Turkey, 
the night of the mi’rdj came to be treated parallel to the night of the 
Prophet's birth, as a kandit, an illuminated night, in which the mosques are 
decorated with lamps. Children born on this auspicious day can be called, 
as I know at least from Indo-Pakistani practice, Miraj, Miraj Din, Miraj 
Muhammad, and the like. 

No other aspect of the Prophet's life has interested orientalists and histo- 
rians of religion more than the heavenly journey.’ It appears to be a kind of 
Berufungserlebnis, or initiatory experience, and is therefore combined in 
some legends with the cleansing of Muhammad's heart. Scholars have even 
seen in the night journey parallels to the experiences of Siberian shamans; 
the seat of honor that Muhammad was accorded at the Sidrat al-muntahd, 
“the Lote Tree of the farthest limit” (Sura 53:14) in Paradise, has reminded 
historians of religion of the visions of shamans who reach the world-tree in 
their ecstatic flights. Influences from Iran have also been postulated, as 
they are found in the Middle Persian Arda Viraf Namak, and Indian paral- 
lels have been suggested as possible prototypes or at least as analogous 
religious phenomena. Needless to say, comparisons with Jewish and Chris- 
tian apocalyptic visions have presented themselves as particularly appeal- 
ing parallels.* 

It is said that at Muhammad's return his bed was still warm and that the 
pitcher of water, which had tumbled over when he was carried away, had 
not yet leaked out completely,” Thus the heavenly journey became a model 
of the ecstatic state in which man can live in a single moment through years, 
hay, centuries and millennia; for the nunc aeternum with which the mystic's 
soul comes in touch during such an experience is beyond created, seria! 
time. It is the wagr, the moment, or, as German medieval mystics would 
say, das Nu, that the Prophet experienced during his flight. In order to 
explain this experience of complete timelessness to doubting spirits present 
in every community, apologists like to use the old Indian tale of the man 
who, submerged in water, lives in a few instants through a whole lifetime— 
a story that has been used in India to exemplify the play of maya, illusion, 
and has been taken over into the Near Eastern and even European tra- 
ditions.” 

Islamic theologians have devoted much speculation to the heavenly jour- 
ney, for it presents some difficulties to solve. First of all it had to be 
clarified whether Muhammad made this journey in the body or in the spirit. 
The remark of his wife ‘Asha that “his body was not missed” was coun- 
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tered by an increasing tendency to claim that the journey had indeed been a 
physical one. Certainly, the Mu'tazilite school considered the whole event a 
vision and admitted only of the possibility of a spiritual journey,"' while the 
“orthodox,” for example the leading Muslim commentator on the Koran, 
‘Tabari (early tenth century), were of the opinion that the Prophet's journey 
indeed took place in the body, for they were more literally inclined, and the 
Koran, as Tabari stresses, clearly states that God “traveled with His servant 
at night” and not “with His servant's spirit.” And why would the Prophet 
have needed a mount like Buraq for a purely spiritual, visionary journey?!” 
‘The modernists, again, have regarded the mi‘rdj as a vision,"* At least one 
scholar in the modern West has drawn a parallel to an ecstatic experience 
familiar to and accepted by Christians: he reminds us that Paul speaks in 2 
Corinthians 12:1-10 of a seemingly similar event 


Tknow aman... , whether in the body, or out of the body 1 know 
not, was caught up even to the third heaven . . , was caught up into 
Paradise, and heard unspeakable words, which it is not lawful for 
man to utter. 


Perplexed though he was about the nature of his own experience, “with 
Paul this isthe record of indubitably mystical experience, which was the 
occasion and ground of an unyielding assurance 

Later literature, especially popular poetry, contains numerous tales that 
tell how terribly those were punished who denied Muhammad's bodily 
journey to heaven. For according to one widespread theory, which is par- 
ticularly common among the Sufis, the Prophet's pure body could reach an 
immediate proximity to God that the normal believer, nay, even the greatest 
saint, can reach only in the spirit. The highest grace granted to a human 
being is thus that his spirit may attain the same purity as the Prophet's body 
only then will he be able to perform a spiritual journey to draw closer to the 
Divine Presence. This point became an important argument in discussions 
whether the Prophet or the saint occupies a loftier place in the spiritual 
hierarchy: it is the heavenly journey in the body—a body that is “spirit 
embodied,” as the Turkish poet Khagani sings—that once and for all proves 
the unique position of the Prophet. 

‘Another controversial question was whether Muhamsnad had really seen 
the Lord, and if so, whether with his eyes or with his heart. ‘This problem 
was discussed particularly in connection with the interpretation of Sura §3, 
An-Najm, “The Star.” This Sura describes in its first part a vision of the 

‘who “saw him on the highest horizon.” One can take the “him” to 
refer to Gabriel, the bringer of the revelation, and thus understand the 
whole sura as an account of the Prophet's vision during a revelation; but as 
“Him” it has also been interpreted as pertaining to God. '* That is the case 
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when Sura 53, as later often happened, is interpreted as deseribing the 
heavenly joumey. “Some said: He saw Gabriel at the highest horizon; 
others say he saw Allah with his heart and his inner view; stil others say, he 
‘saw Him with his eyes; but all of them speak the truth for they only tell what 
they have heard,”!° 

Those who regarded Sura 53 as an account of Muhammad's vision during 
the heavenly journey—and these were above all the mystics—point then to 
verse 17, “The eye did not rove.” To them that means that even during the 
immediate vision of the Divine Essence, Muhammad did not tum away his 
eyes. 


closed my eye tightly from both worlds — 

‘That is it that I learned from Mustafa; 

‘The mystery of md zdgha [it did not swerve] and md faghd [it did not 
turn away} 

Where but from him could I learn it?!” 


Thus says Rumi in words that are echoed time and again i later poetry. 
Nobody can imagine how close the Prophet was to the one he saw: qdba 
qausain au adna,, “two bows or closer” (Sura 53:9). This term has some: 
times been explained as pertaining not to the length of two bows but rather 
to the fine juncture where the two halves of a bow are glued together: i is 
almost invisible and yet constitutes a distinct line of separation. So close 
did the Prophet come to his Lord 

It is a proof of Muhammad's superiority over all other prophets that in 
this extreme proximity “his eye neither swerved nor was tured away.” Did 
not Moses faint when the Divine attributes were merely manifested to him 
through the Burning Bush? And he had heard only the Lord's voice and had 
been told “You will never behold Me!" (Sura 7:139). whereas Mubammad, 
without moving and turning away his eye, had experienced the vision of 
God," “The lord of gaba qausain” has therefore been praised by poets in 
most daring hyperboles. Perhaps the most succinct description of the event 
was given by an Indo-Persian poet of the late fifteenth century, Jamali 
Kanbol, who sums up this mystery within a famous couplet 


Moses went out of his mind by a single revelation of the Attributes— 
You see the Essence of the Essence, and still smile!"? 


Not only the Sufis—as early as Hujwiri”—but also the orthodox theolo- 
gians, including especially the Hanbalites, utilized the same argument from 
Sura 53 to prove Muhammad’ superior position. They also used it to prove 
that the highest level of religious life is not mystical annihilation (as with 
Moses, who swooned) but rather the sober attitude of the Prophet, who 
experienced God's presence in full consciousness.*! 
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According to one tradition, Muhammad claimed to have seen his Lord 
“in the most beautiful shape”™? or, in a later version, as a beautiful 
unbearded youth wearing his cap awry”—a hadith that the majority of 
Muslims of course refuted vehemently, though it gave certain groups of 
‘Sufis a justification for their admiration of “unbearded” youths. 

Other interpreters, particularly among the later mystics, see in the heay- 
enly journey the true consecration of the Prophet, because they relate the 
word istawd, “he stood upright,” in Sura 53:6 not to the one whom Mu- 
hammad saw but rather to the Prophet himself, Likewise the phrase “he 
came closer and descended” (53:8) was taken to mean Muhammad, who 
after the initiation came down again to his beloved community to look after 
them. This interpretation fits well with later descriptions of the ideal reli- 
gious path as exemplified by the Prophet: he is ready to take upon himself 
the descent into the world after experiencing the Divine Presence in order to 
preach what he has learned there, Animated and sanctified by his inexplica- 
ble, face-to-face dialogue with God. he will try to change the conditions of 
the world (even though, as some traditions have it, he also suffered under 
the burden of this duty).** Muslim theologians and Western historians of 
religion would agrce that in this interpretation of the mi‘rdj the basic 
difference between the mystical and prophetic types of religion is indeed 
well expressed: a difference so succinctly summed up by Muhammad Iqbal 
in the beginning of the fifth chapter of his Lectures on the Reconstruction of 
Religious Thought in Islam, where he quotes the saying of the Indian Sufi 
‘Abdul Quddus Gangohi: “Muhammad of Arabia ascended to the highest 
heaven and returned. I swear by God, had I been in his place, 1 would not 
have come back." These words point unambiguously to the different 
attitudes of mystic and prophet toward the experience of the Divine, and its 
consequences for one’s relation to the world and its inhabitants. But even a 
number of Muslim mystics, such as Ibn al-Farid, interpreted the night 
journey as “the third stage of Oneness in which the mystic returns from the 
“intoxication of union" to ‘the sobriety of union,’ “* which exactly corre- 
sponds to the “prophetic” way back, as Iqbal explains it, in the succession 
of earlier thinkers, 

Furthermore, Islamic modemists (and again particularly Iqbal), when 
discussing the heavenly journey, have pointed out that Muhammad was able 
to speak to God in a true L-and-Thou relationship. This seemed to Iqbal a 
very important corrective of the widespread doctrine of the Unity of Being: 
the legend of the heavenly journey confirms that God is not a mute, remote 
prima causa but indeed a personal power who can be addressed, and thus 
proves that there is the possibility of a fruitful person-to-person dialogue 
between Creator and creature, a dialogue in prayer, out of which true 
religious activity can grow. 


165 
THE PROPHETS NIGHT JOURNEY AND ASCENSION 


‘Connected with this person-to-person encounter is another aspect of the 
heavenly journey that has been frequently discussed: the interpretation of 
the word ‘abduhu at the beginning of Sura 17- Itis stated there that God had 
traveled by night with ‘abduhu, “His servant.” This led many exegetes to 
conclude that because it is used in the Koran to designate the Prophet during 
his supreme religious experience, ‘abduhw must indeed be the highest 
possible and most honorific attribute to be given to a human being. This is 
all the more logical as the same word ‘abduhw is used in Sura 53:10, 10 
mean either the act of revelation or the Divine address to the Prophet at the 
culmination of his heavenly journey. A remarkably large literature devel- 
‘oped out of this concept of ‘abduhu; it was discussed in the eleventh century 
in the Risdla of the mystical writer Qushairi,”” which remained one of the 
most widely read manuals of Sufism for centuries, and it has been given 
‘4 central place in this century in Muhammad Iqbal’s anthropology and 
prophetology (see chapter 12 below). At the same time, the emphasis on 
‘abduhu served to remind Muslims always to remember that Muhammad 
remained created being even during his highest mystical experience, 
however much God had glorified him and exalted him among all creatures. 

But the mystics in the tradition of Ibn ‘Arabi have often repeated the idea 
that there cannot be a real mi’rdj in the spatial sense, for God is omnipres- 
‘ent. “God spoke: “How could My servant travel to Me? I am always with 
him!" "This truly mystical interpretation of the mi‘rdj has found its most 
poignant expression in a quatrain by the much maligned Persian Sufi 
Sarmad, who was executed for heresy in Delhi in 1661 


‘The mullah says that Ahmad went to heaven— 
‘Sarmad says that heaven descended into Ahmad!” 


At least as important as the elaborate discussion about and various 
interpretations of the heavenly journey by theologians and mystical teach- 
ers is the role the mi‘rdj plays in Islamic art and poetry. The poets, espe- 
cially in the Persian and Persianate areas, have depicted this mysterious 
event through increasingly fantastic and grandiose images, using all their 
imagination to vie with one another in fanciful descriptions of the Prophet's 
journey through the spheres. Most of the great epic poems in Persian 
include, after the praise of God and a eulogy for the Prophet, long descrip- 
tions of the heavenly journey, in which every conceivable rhetorical device 
is used to give the reader at least a faint idea of this unique event. The story 
‘was embellished with ever more charming details, such as the growing of 
the rase from Muhammad’s perspiration that fell to earth during his noctur- 
nal flight. And the poets tried to express the paradox that the Sun of 
Existence had risen heavenwards at night? 

In the regional languages of Indo-Pakistan, for instance in Panjabi, long 
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siharfis, “Golden Alphabets,” are devoted to the mystery of the mi‘raj and 
also to the punishment of those who deny that miracle."' Among the 
Persian mystics ‘Attar is particularly expressive when depicting the heav- 
enly journey in novel images. The introduction of his //ahindma (available 
to nonspecialists in John A. Boyle's English translation) gives a good idea 
of the boundless flood of colors that he used to depict the Prophet's journey 
through the spheres. When reading his and related poems one has to keep in 
mind that an important motif of the early tradition is gradually disappear- 
ing, that is, the ladder; the whole journey is now made on Buraq. 

Helmut Ritter’s edition of the Persian text of the /ahindma presents a 
version of the introduction that is simpler than the one used by Boyle, but it 
contains important elements of mystical prophetology; it does not mention 
the reduction of fifty ritual prayers to five, but rather combines the heavenly 
journey with Muhammad's role as the intercessor for his community, a 
development that seems to have set in rather eatly, Here is what ‘Attar sings: 


At night came Gabriel, and filled with joy 
He called: “Wake up, you leader of the world! 

Get up, leave this dark place and travel now 

‘To the eternal kingdom of the Lord! 

Direct your foot to "Where there is no place* 

‘And knock there at the sanctuary’s door. 

‘The world is all excited for your sake, 

‘The Cherubs are tonight your lowly slaves, 

‘And messengers and prophets stand in rows 

‘To sce your beauty in this blessed night 

‘The gates of Paradise and skies are open— 

‘To look at you, fills many hearts with joy! 

You ask from Him tonight what you intend, 

For without doubt you will behold the Lord!" 
Burag was now bought near, as lightning swift— 
God had created him from His pure light, 

From head to toe enlivened by God's light— 

And from the wind he learned swifiness and speed. 
‘The Prophet mounted him in time and space; 

He left this place for “Where there is no place. 
‘There rose a tumult in the greatest Throne: 

“Here comes the first, the full moon of the worlds!” 
‘The angels stood with trays to scatter coins 

For him, whom they all loved with heart and soul 
He saw the prophets on his road in line 


‘To tell him of the mysteries divine . . 7? 
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Beginning with Adam, the Prophet is now introduced by all messengers of 
God into the mysteries of God's beauty and majesty, for every prophet 
experiences the Divine Essence in a different way; Muhammad alone is 
granted knowledge of It in Its fullness. 


‘When Jesus saw him, lofty and sublime, 

He made him then unique in Poverty. 

‘Then, when he felt the nearness of the Friend, 
He went to see the presence of the Friend 
‘When Ahmad ran beyond the Sidra-tree, 

‘To find the essence of the Highest Friend, 

His faithful guide, this mighty Gabriel, 
‘Whose one wing covers all from sky to earth, 
Stayed there behind; but Mustafa went on, 
Soon drawing closer to the Royal Hall 

‘The prince tured now to Gabriel and asked 
“Why do you stay behind? Come with me now!" 
He answered: "O, my King of mysteries, 
Teannot farther go, cannot proceed! 

You, ruler of the world, must go ahead— 

My way ends here, and more is not allowed: 
Should I proceed a hair's breadth in my flight, 
My wings would burn in God's consuming light! 
But you must go toward the Friend Supreme, 
For it befits to you to be so close!” 

‘Thus went the lord and left him there behind, 
Cut off his heart from ev’rything but God. 

He went so fast that when he looked again, 
‘The mighty Gabriel looked like a wren 
Proceeding farther he left this behind. 

And looked into the veils of the Unseen 

He saw no place, direction, reason, thought, 
No Throne nor floor and not the dusty earth: 
He saw the Non-Place without soul and eye— 
He, in bewilderment, was hidden there 

‘When he perceived the end in the beginning, 
He heard a call, a message from the Friend, 

‘A call came from the Essence of the All: 
“Leave soul and body. transitory one! 

‘You, O My goal and purpose, enter now 

And see My Essence face to face, My friend! 
In awe, he lost his speech and lost himself— 
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Muhammad did not know Muhammad here, 
‘Saw not himself—he saw the Soul of Souls, 
‘The Face of Him who made the universe! 


The poet goes on to depict in more detail the Prophet's state of total 
bewilderment and depersonalization; but then God once more graces Mu- 
hummad with His address and finally tells him: 


“You are My goal and purpose in creation 
‘And what you wish, request it, seeing eye!” 
Muhammad said: “Omniscient without How, 
You inward secret, outward mystery— 

‘You know my innermost and dearest wish: 

Task you now for my community’ 

Sinful is my community, but, sure, 

‘They are aware of You, Your boundless grace. 
‘They know the ocean of Your love and grace— 
How would it be if You forgave them all?” 
‘Once more he was addressed by God Most High: 
“L have forgiven altogether, friend: 

‘You need not worry for your people, for 

My boundless grace is greater than their sins.” 


‘And after the intercession for the Muslim community has thus been ac- 
cepted, the Lord initiates the Prophet, whom He addresses as “unique 
among the creatures” and “seeing eye of all” into three times thirty thou- 
sand mysteries."® ‘Attar then speaks of the real mystery of the heavenly 
journey and finally ends with a prayer addressed to him who was thus 
distinguished among the prophets, that is, to the Prophet of Islam, in whom 
he trusts and whom he loves. 

In ‘Attar’s description the role of Gabriel is of special importance. A 
hadith of which the mystics were very fond alludes to the archangel’s 
situation: he has to stay back at the Sidrat al-muntaha, “the Lote Tree of the 
farthest limit” (Sura 53:14),"* “like a nightingale separated from his rose” 
(so the Turkish poet Ghanizade in his Mirajiyya).°* Whatever Gabriel's 
greatness, Muhammad's was of a special order. According to legend, the 
Prophet had once requested to see the archangel, who usually appeared as a 
handsome friend, in his true form;"* the reality was so awe-inspiring and 
terrible that Muhammad fainted. Still, even this mighty angel, whose one 
wing fills the space between heaven and earth, has no access to the Divine 
Presence; as Yunus Emre sings in unison with all great mystics, 


For lovers even Gabriel is a veil.” 
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In the famous hadith connected with this mystery the Prophet said, Li ma‘a 
Allah wagt . . ., "I have a time with God to which even Gabriel, who is 
Pure spirit, is not admitted.”** This remark is interpreted as pertaining to 
the mystery of the heavenly journey, in which the Prophet was taken out of 
Serial, created time and touched the Eternal Now of God. The term wagt, 
“time,” then, became a central concept in Sufi life: the Sufi is called to give 
himself over completely to this Divine moment, to be ibnuT-wagt, “son of 
the moment,” that is, to live in the moment of Divine inspiration. Even 
more, the hadith about wagt also relates to the experience of prayer. After 
his return from heaven, the Prophet used to call his Ethiopian muezzin 
Bilal, “O Bilal, quicken us with the call to prayer!”** whenever he longed 
to return into the Divine presence and leave time and space, For it is in 
prayer that man can feel this immediate relation with God, Ritual prayer is, 
therefore, as the Prophet once said, a heavenly journey, Maulana Rumi 
formulated this secret of prayer in a famous reply to a question posed by one 
of his disciples; 


Formal prayer has an end, but the prayer of the soul is unlimited. It is 
the drowning and unconsciousness of the soul so that all these forms 
remain without. At that time there is no room even for Gabriel who is 
pure spirit.*? 
Drawing on the same tradition, Rumi in his Mathnaw! used Gabriel as the 
symbol of intellect, which can lead man all the way to the door of the 
Beloved, but is not admitted within to experience loving union: intellect has 
to stop at the threshold of love, for, like Gabriel, it has to fear lest the 
‘consuming Divine light burn its wings.** 

Numerous embellishments accrued to the basic story of the mi'rdj, espe- 
cially in Sufi circles. A delightful legend from Balochistan goes even 
farther than the tradition just mentioned and accords the great medieval Sufi 
‘Abdul Qadit Gilani a place superior to Gabriel. It is said that when Muham- 
mad wanted to alight from his heavenly mount Buragq to enter the secret 
chamber of God's presence, Gabriel had already withdrawn. But ‘Abdul 
Qadir stepped forth: he. the future founder of the most widespread mystical 
fraternity in the Islamic world, offered the Prophet his neck that he might 
step on it to alight without discomfort. Out of gratitude, Muhammad 
granted the future saint a very special rank: when he would appear on earth 
some five centuries later his foot would be “on the neck of every saint,"*? 
Thus ‘Abdul Qadir’s famous claim to precedence, “My foot is on the neck 
of every saint,” which was heard by all saints of his age, is charmingly 
connected with his presence at a crucial point of Muhammad's heavenly 
journey. The Mevievi tradition does not lag behind in inventiveness, Ac- 
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cording to the Mandgib al-‘arifin, the Prophet saw a wonderful effigy 
(timthai) a the Divine Throne; it was the portrait of Jalaluddin Rumi.*? And 
it is not at all surprising that in some Shia traditions, ‘Ali iba Abi Talib 
‘accompanies the Prophet into the Divine Presence. 

‘The mi'raj never ceased fascinating the poets, even the nonmystical 
‘ones. Nizami, ‘Attar's senior compatriot, offered in his romantic epics some 
most artistic descriptions of the heavenly journey, and in the course of time 
every detail, the colors of the sky, the garments of the angels that sur- 
rounded the Prophet and flew before him, the luminous clouds and the 
reactions of the seven planets, were elaborated with ever-increasing love 
and imaginative power. Jami’s great epics contain a whole set of such 
poems, represented perhaps most beautifully in Yasuf and Zulaikhd, where 
he sings of the blessed night in which wolf and lamb, sheep and lion, lie 
peacefully together and Gabriel, swifter than a green peacock, brings Mu- 
hammad the lovely Buraq. Jami (following Nizami)* loves to recount the 
reactions of the different spheres and planets that the Prophet traverses; he 
describes the fourth sphere, for instance, as bringing the Prophet a ewer of 
water with which to wash his feet, while Mercury and Venus join in serving 
him, and melancholy Saturn is consoled by the lovely sight of the Sun of 
Existence.*? 

Later poets all over the Islamic world, especially in the Persianate tradi- 
tion, elaborated on the examples set by Nizami, ‘Attar, and Jami, and 
whether one reads Sayyid Bulagi or Nusrati in seventeenth-century Bija- 
pur,“ or, to mention a particularly fine example, their contemporary in 
‘Turkey, Ghanizade, one always meets with surprising, fanciful descrip- 
tions, Thus the idea that the Prophet's sandals touched the Divine Throne 
and that “the dust of his road was the crown for the Throne" is repeated 
over and again.*” 

Ghanizade’s Mi'rdjiyye from seventcenth-century Turkey seems to me an 
outstanding example of this art, surpassing most other descriptions of the 
heavenly journey in baroque images.* The poet describes the blessed night 
in which “the darkness was black sable,” and then sings of the innumerable 
miracles of the Prophet until he admonishes himself to come at last to the 
theme proper of his poem, the heavenly journey. Here, it is especially the 
description of Buraq, a quadruped larger than a donkey but smaller than a 
horse, that is very attractive. The poets have always loved to describe this 
‘creature, which was created from light, had a woman's head and a pea- 
cock's tail, and swiftly carried the Prophet through the galaxies of angels, 
all of whom greeted him full of admiration, 


‘The heavenly messenger came to the holy Prophet in that night, 
He brought a Buraq, fast like lightning and sky-traversing, 
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It was a strange mount, trotting speedily, running about now on earth 
and now on the heavenly Throne. 

In the earthly realm a hastening gazelle, in the heavens a swiftly 
flying phoenix. 

Its body, roses; its hair. hyacinth; imperial its tail, that delightful tail; 

Its ear a lily’s petal; its reddish eye a shimmering narcissus 


While the Prophet flies through the spheres, everything in the cosmos is 
happy to serve him: 


Mercury wrote the order of that prince on the tablet of the sky: 
For him the night was letters; the stars, blotting sand: and the moon's 
forehead the imperial handsign (jughrd) . 


‘Then Gabriel must remain behind near the Lote tree, and Burag itself is 
exchanged for a mysterious vehicle called rafraf (cf. Sura 55°76, where itis 
said to mean a kind of heavenly cushion),*® and finally even the rafraf (here 
perhaps a green cloud) remains behind “like a leaf, separated from the fresh 
fruit in the fall.” Now, Muhammad moves on alone into the Divine Pres- 
ence, experiencing what the mystics in the Plotinian tradition used to call 
the flight of the one to the One." 

Burag looms large in the whole process and becomes so prominent in 
these poems that the central object of the earlier versions, the heavenly 
ladder or mi raj, seems completely forgotten, even though it continues to 
lend its name to the whole experience.” 

Not only the poets loved the scene of this heavenly journey that gave 
them the opportunity to display all their rhetorical skills to glorify the 
Prophet. The miniaturists of Iran and the countries under its cultural influ- 
ence also devoted their most beautiful painting to the mi‘raj. The superbly 
illustrated Uyghur manuscript of the Mi‘rdjndma from the Timurid court in 
Herat, now preserved in Paris, belongs among the first examples of this 
genre, which began to develop in the late fourteenth century.®" This 
Mi'rdjndma (available in a fine facsimile edition) gives a lively account of 
all the stages and stations that the Prophet passed on his journey. In most 
other cases, only his passage through the starry skies is painted and, as the 
Sindhi folksong says: 


Gabriel before him afoot, 

the bridegroom riding on horseback.*? 
‘One sees the Prophet, his face veiled, surrounded by multicolored clouds, 
flying on Burag through the night sky; in modern times he is sometimes 
symbolized by a graceful white cloud or a rose on Buraq’s back. Angels in 
precious garments surround him, carry incense before him, and accompany 
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him, as befits a prince, in pomp and circumstance to the gate of the Divine 
Presence. Anyone who has scen Sultan Muhammad's painting of the heav- 
nly journey, in the Nizami manuscript now in the British Library, knows 
that poets and painters were equally inspired by the Prophet's ecstatic 
experience to create deeply religious masterpieces. ** 

‘The Prophet's heavenly joumey was a favorite subject of popular poetry 
too, for folk poets enjoy telling stories about miraculous events in which the 
Prophet's glory can be described in highly colorful terms.“ Typical of this 
genre is a poem by Yunus Emre, composed around 1300 in Anatolia (close 
parallels can be found in the folk poetry of Indo-Pakistani Muslims as well): 


God sent out Gabriel and said: 

“My Muhammad shall come!” He said. 
“Take the Burag, draw it to him— 

My Muhammad shall mount!” He said. 


“He shall go to Medina first, 
In front of him shall angels fly, 
Open the gates of Paradise— 
Enter, my Muhammad!" He said, 


“My Muhammad shall come, shall come, 
He shall see and look at My "Throne 
Shall pluck the rose of Paradise— 

My Muhammad, smell them!” He said. 


“1 shall bring near the farthest things, 
1 shall fulfill his every wish, 
And all the angels in green robes— 
My Muhammad shall see!"* He said.** 


Such poems correspond to the simple paintings of the mi‘rdj found in Indian 
‘or Turkish manuscripts but even more to those that nowadays ado freight 
and tanker trucks in Afghanistan and Pakistan: one can find on them a more 
or less elegant Burag in full bridal attire, sometimes even with the bride's 
nosering, the hooves gracefully crossed, all painted with great care and 
Jove. One can be sure that this sacred creature will protect the vehicle, 
eading it along rugged Pakistani roads, as it once had carried swiftly and 
carefully the beloved Prophet through the galaxies 

‘As the image of Buraq has become an amulet or talisman for simple truck 
drivers in the mountainous areas of Pakistan, or for visitors to the major 
shrines of saints in the Indian subcontinent, so too was the heavenly journey 
of the Prophet understood from early centuries onward as a paradigm for the 
spiritual experience of the mystics. Since the ninth century the Sufis have 
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Burag, painted on the back of a Pakistani tanker 
been wont to describe their own ecstatic transports as a joumney through the 
heavens, because—as we suw eurlier—they experience in the spirit what 
the Prophet had experienced in the body, Bayezid Bistami, the lonely 
mystic of northern Iran, whose visionary account of his flight through 
heavenly realms belongs to the earliest “paradoxes of the Sufis,” was 
apparently the first to utilize this symbolism." As Shams-1 Tabrizi said 

To follow Muhammad is, that he went to the mi’rdj, and you go behind 
him."°7 From Avicenna and Suhrawardi the shaikh al-ishrag to Tbn ‘Arabi 


into the Presence of the 


mystical visions, which led the seeker's 


Divine, were described in the terminology of the m Remembering— 


niraj is a kind of i 


at least subconsciously—th tiation experience 
the Bektashis in Turkey until recently used that term as the name of the day 
der “took his 


sm with the words Mir 


‘on which & new member of the re,” that is, was initiated 


into the order, and would felicits 
May your mi‘raj be blessed! 
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In high mystical poetry, then, Burag sometimes becomes an equivalent 
‘of Love, the Divine Love that, as Rumi repeatedly sings, can bring man in 
the twinkling of an eye into the Divine Presence while intellect lags far 
behind in the dust like a lame donkey. It is quite possible that the Persian 
word nardaban, “ladder,” which occurs so frequently in the mystical verse 
of Sana’i and, following him, Rumi, was intended to be an allusion to the 
heavenly mi‘raj that the Prophet ascended, for it is generally used 10 
describe the mystic’s journey to “the roof of the Beloved.” And Rumi calls 
sama’, the mystical dance, “a ladder that leads higher than the seventh 
sphere,” for in samd’, the mystic can reach the unitive experience, the 
“time with God,"*" 

While enjoying the mystical and poetical renderings of the mi‘rdj one has 
to keep in mind that the story of Muhammad's heavenly journey has also 
exerted a considerable influence on other cultures. When looking at the 
miniatures in the Uyghur Mi'rdjndma manuscript in Paris, so many of 
whose images are devoted to the Prophet's visions of Heaven and even 
more of Hell, one cannot help feeling that one has here to do with illustra- 
tions of Dante's Divine Comedy. Indeed, several decades ago Miguel Asin 
Palacios discovered possible Islamic influences from the mi'rdj stories on 
Dante's visions. These first studies caused quite a sensation in Europe, 
and somewhat later, Enrico Cerulli was able to prove that Arabic books 
about the heavenly ladder, Kitdb al-mi'rdj, and the Prophet's ascension 
were not unknown in the Mediterranean world during the Middle Ag 
fact, they were apparently well enough known to influence some of Dante's 
descriptions of the Otherworld.® How ironic that the hero of the true 
‘mi ‘raj, the Prophet Muhammad, should have been placed by Dante among 
the schismatics in the lowest part of Hell! 

In the history of Islamic literatures the motif of the journey through 
Heaven and Hell was also used outside the mystical tradition. One immedi- 
ately thinks, for example, of satirical works like Abu'l-‘Ala’ al-Maturri's 
(d, 1057) Risdlat al-ghufrdn, which can be classified as a very witty parody 
of @ journey through the otherworldly realms.“ In this work the author 
displays a breathtaking knowledge, especially of philology, but also other 
kinds of scholarship, and the whole is studded with innumerable ingenious 
puns, apt comparisons, and delightfully malicious observations. This com- 
plicated but highly enjoyable masterpiece from the eleventh century found a 
rather dull echo in an Arabic poem published in 1931, Jamil Sidgi az- 
Zahawi's “Rebellion in Hell,” which takes up the satirical approach of 
Maiarri to explain in the end the whole experience as a bad dream, caused 
by indigestion.** A year later, Muhammad Iqbal published in Lahore his 
Persian Javidndma (The Book of Eternity), in which the motif of the 
journey through the heavens receives a modem philosophical content. 
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Guided by Maulana Rumi, whom he invokes in the beginning and who, as 
it were, assumes the role of Gabriel in the classical mi'rdj, and of Virgil in 
the Divine Comedy, the poet discusses political, social, and religious prob- 
Jems with prominent inhabitants of the different spheres. In the end, he 
stands all alone in the Divine Presence, which is “growing without di- 
minishing." 

Of course, an orthodox Muslim who is aware of modem technical 
achievements may Jook at the heavenly journey from a different angle. In 
1978 at the University of Peshawar I heard a noted theologian draw the 
conclusion that man’s landing on the moon was a stringent proof for the 
reality of the Prophet's heavenly journey.*” 


POETRY 
IN HONOR OF THE PROPHET 


‘Sana’i (d. 1131). the first great Persian exponent of the genre, explains very 
aptly why nat, poetry in honor of the Prophet, has never lost its broad 
appeal actoss all Islamic cultures 


To speak any word but your name 
Is error, is error; 

To sing any artistic praise but for you 
Is shame, is shame!" 


And an Urdu poet of the early nineteenth century exclaims: 


Friend, before all of us is the journey into nonexistence— 
But when one has words of the na’t, then one has provisions for the 
road!? 


Such lines express a feeling that has been shared by most poets and authors 
who have undertaken to praise the Prophet in verse. But at the same time all 
of them have been convinced that itis next to impossible to do justice to his 
greatness, or to describe his beauty and mildness in appropriate words. Yet 


How should not men, angels, and djinn prise him 
Since God Most High Himself has praised him? 


This question was posed not by a Muslim but by a Hindu poet, Shivprasad 
Dohi., who claimed that his soul was “a moth around the candle of meeting 
with Mustafa. 

Itisim fact exactly this formulation, that “God Himself has praised him,” 
that has caused serious difficulties for poets and collectors of na‘tiyya 
poetry. One notable example is Yusuf an-Nabhani, a pious lawyer from 
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Beirut who spent a lifetime collecting devotional works about the Prophet; 
he published the entire corpus of Arabic eulogies for the Prophet in a four- 
volume work and himself composed thousands of verses in praise of Mu- 
hammad. He begins his massive anthology with a chapter in which he states 
the traditional disclaimer that “the poets are incapable of praising Muham- 
mad as it behooves and as it is necessary,” because itis impossible to record 
the greatness of Muhammad's rank with panegyrics.* He records the same 
sentiments in one of his own poems: 


They say to me: “Did you not praise Muhammad, 

‘The Prophet of the God of everything created, 

The most worshipable among men?” 

I said to them: “What shall I say in his praise 

Since his Creator has praised him and has not left anything to say?"> 


In other words, the very fact that Muhammad is mentioned in the Koran 
with words of praise and that God Himself utters blessings upon him 
renders human beings incapable of praising him as he deserves to be. As the 
Spanish author Lisanuddin iba al-Khatib asks: 


‘The verses of the Holy Book have praised you—so how 
Could the pocm of my culogy possibly praise your greatness?” 


Similarly Busiri says in a fine pun in his Hamziyya, is not the true miracle, 
muéjiza, of the Prophet that tongues are incapable, ‘ij, of describing him’? 
Is not his praise like an unfathomable ocean without a shore, which the 
divers cannot measure out’* 

‘And yet even though theologians and poets are well aware of this di- 
lemma, they have returned time and again to eulogies of the Prophet, 
praising him in tender, colorful, or grandiloquent images, for “the heart 
longs to mention his noble name and his qualities” and thus to establish a 
spiritual relation with him, “because it belongs to the nature of the lover to 
mention the beloved constantly.” These are the words of the editor of a 
comprehensive collection of na‘ts in Sindhi, who says in another place 


‘The Prophet's distinctive role in the history of man's spiritual revolu- 
tion is generally accepted. With the revolutionary theory of monothe- 
ism he has laid the foundation stone for the unity of humanity and the 
intellectual elevation of men, Instead of “form” he has quickened 
“spirit”; he has liberated thought and made it world-embracing; in- 
stead of conjectures and fanciful ideas he has illuminated the way of 
action and experience; and has made the use of hearing and seeing, of 
knowledge and intellect, a common feature; has brought the glad tid- 
ings of [man’s capacity] to make sun and moon, nay, heaven and 


178 
POETRY IN HONOR OF THE PROPHET 


earth, subservient; and has inspired mankind to understand and grasp 
the primordial Reality by studying creation and psychological facts. 

‘To praise and culogize such an august leader and benefactor of man- 
kind as well as his companions and lovers is happiness for everyone 
endowed with sound nature.” 


‘At about the same time that this Pakistani scholar from Hyderabad/Sind 
compiled the Sindhi eulogies for the Prophet, an Indian Muslim, professor 
of Persian literature in the Osmania University, Hyderabad/Deccan, wrote a 
Jong article about the central role of na‘tiyya poetry in Muslim life. Accord 
ing to him, praise of the Prophet goes much farther than simply expressing, 
veneration for the Prophet; rather, it excels by its “character-building 
power"!” and stimulates a “longing for the Perfect Man”: 


‘The Prophet's character, as determined in the na't poetry, presents to 
the world an ideal example of submission to and harmony with God's 
Will 

‘The most part of na‘tia poetry is related to the moral and spiritual 
values which are directly concerned with the training of the individual 
and the collective self of man. 

‘The chaos and the unrest brought about by the Second World War 
has naturally created an urge for a new world order, This is apparently 
reflected in the efforts which are being made on a large scale for co- 
existence. The na‘ is a branch of literature which plays an important 
part in building up the type of character aiming at breaking the racial, 
geographical and class barriers," 


‘The feelings that these scholars expressed in modem terminology were well 
known to Muslims in every part of the Islamic world during the Middle 
Ages and were popularized through the maddahiin ar-rasiil, the singers of 
culogies, who formed, for centuries, regular guilds in the Arab countries 
and were called to perform at every important festivity.'? The legends that 
surrounded Muhammad and the descriptions with which the Sufis had 
glorified him were all integrated in the poetical praise of the Seal of the 
Prophets and Beloved of God, to praise whom appropriately one selected 
the choicest expressions and most artistic forms. 


THE ARABIC TRADITION 


The first praise poems for the Prophet were written during his lifetime. 
Hassan ibn Thabit served him as a poet in Medina. His duty was in a certain 
sense that of a journalist who poetically noted down the important events 
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that happened in the young Islamic community. He was there to denigrate 
the Prophet's enemies and to extol the brave deeds of the Muslims. His 
poems are therefore an important source for the earliest history of Islam. At 
the same time they contain many rudiments that came to be elaborated in 
later theology and poetry, such as the dogmatic statement: 


T witness with God’s permission that Muhammad 
Is the messenger who is higher than heaven. '? 


Even though Hassan’s poctry still contains allusions to wine and love as 
they were commonplace in pre-Islamic poetry, “his eulogies of the Prophet, 
which extol his spiritual virtues and his religious mission, and enumerate 
the graces bestowed on him by God, breathe a true Islamic spirit.”'* Hassan 
states: 


‘We know that there is no Lord but God, 
And that the Book of God is the best guide.'? 


We have mentioned earlier Hassan's repeated allusions to the light that 
radiated from the Prophet, to his miraculous birth and his hoped-for inter- 
cession. It is therefore not surprising that in later times every major poet 
who excelled in praise poetry for the Prophet was called the Hassan of his 
country, As a Persian poet modestly says: 


How could {, in all this confusion, perform 
(The role of] Hassan in laud and praise" 


Other poets besides Hassan were part of the Prophet's entourage, and 
their verse likewise contains some source material for the first period of 
Islam. Among them are Ka’b ibn Malik and ‘Abdallah iba Rawaha;"” their 
names, however, are barely mentioned in the later, non-Arabic tradition, 
But even in non-Arabic tradition one work is repeatedly mentioned, which 
indeed belongs to the great masterpieces of early Arabic poetry: a qasida 
by Kab ibn Zuhair, who had slandered the Prophet and then, moved by 
fear, recited that long poem in his presence. It begins with the words Banat 
Suwiad, “Suad went away The poet describes in the traditional style 
of the pre-Islamic qasida the separation from his beloved, and the pains 
and fatigue caused by his journeying through the desert (a journey that 
allows him to praise his lightfooted, powerful camel), and then in a daring 
transition switches over from the description of a burning hot noon in the 
desert to the picture of the poor widow who lifts her arms in distress 
because the news of her son’s, that is, Ka’b’s, death has just reached her. 
His she-camel’s swift movement is 
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Like the movement of the hands of a bereaved elderly woman, 

‘Who stands and [whose cries] are answered by others who have lost 
their children [as well], 

As those that announce death, bring her the news of her first-born 
son's death; 

She tears her breast with her hands while her bodice 

Is ripped from her bones and torn to tatters 

‘The slanderers spread [calumny] at her side 

‘And say: “Verily, Son of Abu Salma, you are about to be killed!" 

‘And every friend in whom I had put hope said: 

“Teannot spend time with you, for | am busy [with other things]!"" 

So I said: “Go away—may you have no fathers!” 

For whatever the Merciful decrees has come to pass 

Everyone bo by a woman—even though his life last long— 

Will be carried one day on a curved [bier] 

T have been told that the Prophet of God has threatened me— 

But forgiveness is hoped for from God's Messenger 


‘Then the poet tums to the Prophet, apologizing for his mistakes, and usking 
forgiveness, Muhammad was so impressed by this poem that he cast his 
‘own mantle, the burda, on Ka’b’s shoulders, thus granting him forgiveness. 

Even though some critics doubt the historicity of this event,'” Ka'b's 
‘ode—ealled the Burda—soon gained a very special place in Arabic poetry 
and not only became the model of all later poems in praise of the Prophet 
‘but assumed a sanctity of its own. To our day it has been commented upon, 
enlarged, and imitated, and in the remote Indus Valley the popular poets 
who specialize in extolling the Prophet derive their appellation, bhdn, in a 
fanciful etymology from the words Bdnat Su’dd.”° And the burda-i yamdnl, 
the Prophet's cloak of striped Yemenite material, has become in Persian 
poetical parlance, primarily in Jami's verse, a symbol of the veil that the 
Prophet is asked to lift from his sun-like face to bless the loving faithful 
with the view of his countenance. *" 

When the Prophet died. numerous short dirges were composed for him, 
some of them by the first caliphs. But the multifaceted and elaborate 
description of his qualities and virtues was developed during the first 
‘centuries in prose rather than in poetry. We have already mentioned that this 
sonorous rhyming prose, in which the beauty and strength of the Arabic 
language reveals itself most expressively and which almost defies transla- 
tion due to its density, contains numerous works about the shamd’il and 
dala’il an-nubuwwa, the signs pointing to the Prophet's unique qualities and 
attributes. At the turn of the first millennium 4.p. Thilabi was able to 
collect a long line of rhyming designations of the Prophet that one should 
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use when mentioning him, for instance, in the introductory sentences of 
learned works or belles lettres. In his collections one finds statements like 
these; 


He brought his community from darkness to light, and afforded 
shadow for them when the sun was burning bright; Muhammad, 
God's messenger and closest friend, his prime choice among his crea- 
tures, the best one ever created by God and His proof on His earth; 
he, guiding to His truth and alerting to His wisdom and calling 10 
guidance; he, whose birth was blessed and whose arrival was fortu- 
fate; radiant is his morning light and glowing his lamp at night; be, 
whose wars are victorious and whose sermons are glorious, .. .** 


‘The genre of poetical panegyrics for the Prophet emerged, as far as one can 
see. in the early eleventh century, and expressions like those collected by 
Thalabi percolated into poetry. 

‘As the mystics were mainly responsible for the development of the 
veneration of the Prophet into an elaborate literary genre, it was also a 
member of a mystical fraternity who composed the poem that to our day is 
regarded as the uniquely comprehensive, and hence most valued, expres- 
sion of the praise of the Prophet. Its author, Muhammad al-Busiri (d 
1298), was a writer from Abu Sir in Egypt who had given allegiance to the 
Shadhili master Abu'l-/Abbas al-Mursi. He composed, besides some lighter 
verse, several eloquent hymns in honor of the Prophet.®” The most beauti- 
ful, poetical, and expressive ode among them is probably the Hamziyya, a 
poem rhyming in a’, which contains inter alia a long description of the 
Prophet's best-known miracles. Yet it was not the superts Hamelyya that 
made Busiri’s name immortal, but rather his poem rhyming in m, which 
soon became famous as A/-Burda (in Turkish usually A/-Bur'a), According 
to legend the poet had suffered a stroke, and in his misery he turned to the 
Prophet and wrote a poem in his honor. Faith in the Prophet's healing power 
was and is still strong," and indeed Muhammad appeared to Busini in a 
dream and cast his mantle over him as he had done during his lifetime with 
Katb ibn Zuhair after listening to his ode Bdnat Swad. And as Ka'b was 
‘granted forgiveness of his trespasses, Busiri was healed by the touch of the 
Prophet's mantle and could again move about the next morning. 

‘The correct title of this second Burda is Al-kawakib ad-durriya ff madh 
khair al-barivya, “Glittering Planets in the Praise of the Best of Mankind.” 
Numerous legends are connected with the auspicious qualities of the poem. 
It was soon praised for its blessing and healing power, which worked not 
only for its author but also for those who recited or copied it. One might put 
it on one's eye to be cured from pain and inflammation; specific verses were 
supposed to avert poverty or pestilence, or ward off enemies and enviers. 
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End of a manuscript of Busiri’s Burda, 
by Aibek ibn Abdallah as-Saifi, Egypt, 1346 
(Courtesy Osterreichische Nationalbibliothek, Vienna) 
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Lines 23 and 24, if recited at dawn, convey peace to a broken heart.** For 
this reason the Burda is often used in amulets or written on the walls of 
religious and private buildings.” Precious copies of the poem were pro- 
duced in the course of the centuries for leading statesmen or theologians, 
especially in Mamluk Egypt, where the ode originated.*” The poets in the 
Arabic-speaking countries, and later also in India, expanded the Burda by 
inserting their own verses between the original lines, thus creating long 
strophic poems; this method is called tashir, “splitting.” The favorite 
Variation was to place three of one’s own lines before one verse of the Burda 
and thus to obtain a fakhmis, a poem with five-line stanzas, a technique 
often used for other famous religious poems as well. More than eighty stich 
takkmis of the Burda are known from Egypt alone, The Arabic-writing 
poets of southern India too vied with those whose mother tongue was 
‘Arabic in preparing new versions of the auspicious poem. Very soon the 
Burda was translated into other Islamic languages, In the Persian tradition 
the most skillful poetical rendering was composed in the second half of the 
fifteenth century by Jami, who himself is famous for his na‘tiyya poetry. 
‘Turkish and Urdu translations followed; Punjabi*’ and Pashto in the Indian 
subcontinent have also their own versions, and Swahili in East Africa does 
not lack some renditions of the poem.” There is a Malayan version of the 
Burda dating from the sixteenth century,”' and a more recent translation 
into Shilha-Berber. Typical of the belief in the blessing and talismanic 
power of the Burda is the touching little prayer poem that one of the Swabilt 
translators added to his work: 


Lord, help my wife! 

Lot the disasters of this life avoid her 

‘And tomorrow, in the other life, 

May she enter Paradise without reckoning or blame!”? 


In the non-Arabic countries people liked to write, and later to print, 
copies of the Burda in the Arabic original accompanied by one or two 
translations, so that the blessing power of the original text is fully transmit- 
ted while at the same time the foreign reader can enjoy the highly compli- 
cated text in a lyrical rendering in his own language. Interlinear versions of 
the Burda are easily available in the bookshops in Lahore, Delhi, and 
‘elsewhere; a beautifully calligraphed edition with interlinear Persian and 
Urdu verse renderings was recently published in Hyderabad/Deccan. In the 
Deccan the recitation of parts of the Burda, interspersed with numerous 
readings from the Koran and eulogies for the Prophet, is still celebrated in a 
festive atmosphere,”? and the Sufis have very special rules for its proper 
recitation.* 

But not only the Muslims have reverted to the Burda time and again 
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Page from an enlargement (takbmis) of Busiri’s Burda, 
Egypt, fifteenth century 
(Courtesy Staatsbibliothek Preussischer Kulturbesit:, Berlin) 
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European scholars too became interested in the poem at a very early stage of 
oriental studies. The poem was printed first in 1761 in Leiden in the 
Netherlands, and is thus one of the earliest literary Arabic texts published in 
the West. After Rosenzweig-Schwannau’s poetical rendering of 1824, a 
young German orientalist, C. A. Ralfs, edited the work along with a 
‘Turkish and a Persian poetical version and translated it into fine but very 
heavy German prose; unfortunately he died prematurely from consump- 
tion, and his work was seen through the press by others. The great French 
orientalist Sylvestre de Sacy translated Busiri's poem for Garcin de Tassy’s 
Exposition de la foi musulmane (1822). Still frequently cited is the transla- 
tion by the French scholar René Basset, who despite his aversion to “mysti- 
cal” poetry gives a useful commentary that explains many of the allusions 
in which the Burda abounds. The British scholar J. W. Redhouse published 
his version in a privately printed book:"® the most handy and reliable 
modem translation for an English-speaking audience is that by Arthur 
Jeffery in his Reader on Islam.™* 

‘The Burda is indeed a true compendium of medieval prophetology, and 
although its highly elaborate verses sound somewhat sober and not so 
enticing when translated into Western languages, yet each of them contains 
certain articles of faith and statements about the Prophet that were central to 
the medieval Muslim world view. That is why the poem became so im- 
mensely popular. 

‘The poet begins his gasida in traditional classical style with a complaint 
about his separation from his friends: 


Have you, remembering the neighbors in Dhu Sallam, 
Mixed with blood the tears which flow from the eyeball? 


Then, in line 35, he tums to the Prophet, from whom he expects spiritual 
help and whom he extols in the following 150 lines: 


Muhammad, the lord of the two worlds and of men and djinn, 
Of the two communities, the Arabs and the non-Arabs, 

Our Prophet, who commands and prohibits—and not a single one 
Is more truthful than he in saying No or Yes; 

And he is the beloved for whose intercession one hopes 

In every horror and in hazardous undertaking. 

He has called [us] to God, and those who cling to him 

Are grasping a rope that cannot be severed. 

He surpassed the prophets in bodily form and character, 

And they came not close to him in knowledge nor in kindness - 


Busiri sees the Prophet as the spiritual guide of the community and 
intercessor at Doomsday, the performer of miracles and the Seal of the 
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Prophets. Only a very brief remark concerning his miraculous birth is 
made, but other miracles—such as the prostration of the trees—receive 
extensive atention. 


Answering his call, the trees came, prostrating themselves, 
Marching toward him on one leg without foot, 

As if they were drawing a line for the delightful writing 
‘That their branches wrote in the middle of the road,” 

Like the cloud that was trailing wherever he went, 
Protecting him from the furnace-like heat at noon. 


‘The Prophet's heavenly journey is described in well-chosen images: 


At night you traveled from one sanctuary to the other 

As the full moon in the gloomiest of darkness, 

And you rose until you reached a way-station, 

Namely “Two bows’ length” —that had never been reached 
or aimed at 

And for that all the messengers gave you preference, 

And [also] the prophets; a preference [as befits} a lord who is served, 
from his servants. 

‘And you traversed the seven spheres, passing through them 

In 4 triumphal procession in which you carried the banner . . 


‘The Prophet is, as Busiri sings in an oft-imitated verse, 


Like a flower in tendemess and like the full moon in glory, 
Like the ocean in generosity and like time in grand intentions, 


But at the same time this tender and generous Prophet is also a hero in 
warfare, and his military achievements are elaborated in gruesome detail: 


He did not cease to meet them in every battlefield 

Until they resembled, by dint of their lances, meat on a butcher's 
block 

He led an ocean of an army on floating steeds 

‘That threw up clashing waves of heroes, 

Each of them entrusted to God and expecting heavenly reward, 

Assailing, and completely devoted to the extirpation of infidelity. 


Again, like many poets before and after him, Busiri too refers to the fact 
that he himself, by virtue of his name Muhammad, has a very special 
relation to the Prophet, who is bound to protect his namesake. However, he 
is also careful to war his coreligionists that all the praise that he bestows 
upon the Prophet so lavishly should not be confused with the veneration of 
Christ by the Christians, for they have considered Jesus to be the Son of 
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God. Muhammad, even though distinguished by every possible virtue and 
excelling in every conceivable noble quality, is a created being: 


Leave aside what the Christians claim about their prophet. 

But award to him whatever you want in terms of praise, 
and stand by it, 

‘And ascribe to his person whatever you want in terms of nobility 

‘And ascribe to his power every greatness you wan, 

For the excellence of the Messenger of God has no limit 

So that anyone who speaks with his mouth could express it 
[completely). 


‘Thus, Busiti’s Burda comprises all those ideas that the medieval Muslim 
loved and accepted, and has therefore contributed substantially to the for- 
mation of the ideal picture of the Prophet in Arabic, and, as a result, also in 
non-Arabic Islamic poetry. 

By the middle of the thirteenth century one finds quite a few writers in 
Arabic countries whose odes show the direction that religious poetry in 
large part was to take in the subsequent centuries, that is, an increasing 
artificiality that almost suffocates the real concem of the poets. These pocts 
competed with each other as it were in complicated representations of the 
Prophet's qualities; their style was often overburdened with farfetched 
thetorical devices and affected puns, One can of course interpret such 
poetry as a “poetical offering” in which the poets applied all their skills to 
the production of something really worthy of the Prophet. Some of them 
composed verses in which each line began with the rhyming letter of the 
poem, others wrote odes in exclusively undotted letters, and some included 
every single figure of speech as enumerated by Arabic rhetoricians—in this 
last category Safiuddin al-Hilli (d. 1349) is probably the most famous," A 
good example of the tendency to artificiality is a eulogy by as-Sarsari, who 
‘was killed when the Mongols under Hulagu sacked Baghdad in 1258, It is 
so “artistic” that each of its lines contains all the letters of the alphabet! 
Like his predecessors and successors. Sarsari also placed the Light of 
Muhammad at the center of his verse. He opens one poem, for instance, 
with a widely used rhetorical device, tajahul al-“arif, “feigned ignorance,” 
and asks: 


Is it your face or the morning light that dawns? 
Or the full moon in its perfection, that annihilates darkness? 
Or the sun in its exaltation during a cloudless day?” 


Some of the eulogies for the Prophet composed by al-Witri (d. 1264) 
became particularly popular in later times.“ In India they were elaborated 
into strophic forms and used for various thetorical games.** 
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It seems that the poets of Morocco, or rather of the entire Spanish—North 
‘African area, were especially fertile in producing poetic eulogies and pray- 
ers for the Prophet. Some of these soon became classics in their own right, 
‘among them the blessing formulas invented by Ibn Mashish and somewhat 
later Jazuli’s Dald’il al-khairdr; these poets excelled in elated, worshipful 
poems and show some special features of na‘tiyya poetry, such as the praise 
‘of Muhammad's sandals (see chapter 2 above). One often finds long chains 
cof anaphora, addressing the Prophet: “O lord... O lard! . . . O lord!” or 
“Mercy... mercy. . . mercy!” 


O messenger of the one God! 1 am a stranger— 
Succor me, O refuge of the strangers! 

O messenger of the one God, a poor man am 1, 
Help me, © helper of the poor! 

© messenger of the one God, 1 am ill and weak— 
Heal me, for you are sought for healing 

O messenger of the one God, if you do not help me 
‘To whom could I look to be my recourse’? 


‘Thus writes an Arabic poet of the fifteenth century in his Sunrises in 
Laudatory Poems for the Prophet, touching a chord well known in popular 
poetry from all Islamic countries, as in the laments of village bards in the 
Panjab or Sind, In this later Arabic poetry, skillful plays on words, in which 
the author enjoys using all possible derivations from and cross-relations 
between the Arabic roots, alternate with unadorned, simple exclamations in 
which he asks for forgiveness of sins and are often supplemented by endless 
descriptions of the Prophet's qualities and his miracles, 

Famous pre-Islamic poems such as Imru'l-Qais’s Qi/@ nabki (Let's Stay 
and Weep, You Two Friends . . .) were “split” and filled with new verses 
to be transformed into strophic odes extolling the Prophet.“ Yusuf an- 
Nabhani has offered in his anthology of na‘riyya poetry examples of this 
style along with numerous specimens of his own art, among which one 
should mention na‘iyya verse in all the sixteen meters of Arabic poetry, 
with the technical name of each meter (e.g. “light,” “long") cunningly 
‘worked into the appropriate text,“* 

The classical form of the laudatory ode has remained alive in Arabic 
Ahmad Shaugi, poet laureate of Egypt in the early twentieth century, 
produced an impressive religious poem in his gasida “In the Style of the 
Burda,” Fi nahj al-burda, and he also imitated Busiri's Hamziyya and 
wrote some poems on the maulid. But popular forms, even in nettiyya 
poetry, likewise became increasingly common in the Arabic countries. 
Many of these poems could be sung and were easy to memorize; all styles of 
nonclassical verse were used, and the language assumed forms in which the 
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classical rules of grammar were only partly observed. The strophic form of 
the muwashshah, not exclusively in classical style, especially gained in 
popularity, so that even a leading Sufi author such as the leamed ‘Abdul 
Ghani an-Nabulusi (late seventeenth and early eighteenth centuries) might 
choose to use it for his songs in honor of the Prophet.** 

IC is interesting to note that the traditional form of the Arabic gasida was 
preserved not only in the Arabic lands themselves but also in Muslim India. 
Both in northern India and in the Deccan one finds poets and theologians 
who continued to write in the same style as the medieval Arabic poets had 
done, for Arabic was, after all, the commonly used language of theology.” 
Not in vain was the polyhistor Azad Bilgrami (d. 1786 in Aurangabad) 
called for his artistic Arabic na‘t poetry “the Hassan al-Hind.” Somewhat 
before him, the great reformist theologian of Delhi, Shah Waliullah, wrote 
Arabic verses in traditional imagery about the same miracles of the Prophet 
that he also discussed in a rather more sober fashion in his scholarly works 
In southern India not only were the Burda and similar famous poems 
strophically enlarged by numerous insertions,*” but mystically-minded po- 
ets introduced the classical Arabic tradition into their own linguistic envi- 
ronment: ‘Tamil, for instance, boasts a remarkable Islamic literature, among 
which Omar Pulavar’s Sira Purdnam (ca, 1700), 8 long biographical poom 
about the Prophet's life, is especially worthy of mention,“ 


THE POETS’ LONGING FOR MEDINA 


‘The Egyptian mystical poet Ibn al-Farid (d. 1235), who had dwelled for 
many years in the Hijaz, sang of his longing for the holy cities of Islam: 


When the anguish of pain settles on my soul, the aroma 
Of fresh herbs of the Hijaz is my balm. *” 


He seems to have been among the first to express his love and longing for 
the Prophet's native land in artistic verse, but in the various types of 
ceulogies for the Prophet, the topic became predominant in poetry after the 
thirteenth century. 

It is especially the longing for Medina, the last resting place of the 
Prophet, that has animated poets even down to our day. ‘Tor Andrae has 
rightly pointed out that the idea that a visit to the Prophet's tomb would 
guarantee his intercession “moves in an area which is essentially com- 
pletely alien to orthodox Islam”; hence the Wahhabi aversion to such 
visits, which was anticipated by Ibn Tamiyya,*' The Egyptian scholar ‘Ali 
Safi Husain thinks that the motif was first introduced into literature by the 
Egyptian poet and traditionist Ibn Dagig al-‘Id (d. 1302),** but it may well 
g0 back (0 earlier times. 
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Poets were able to elaborate the motif of the visit to Medina by applying 
to it the classical Arabic form of the gasida and its erotic introduction, the 
tashbib,, The traditional description of the journey to the dwelling place of 
the distant beloved could be transformed into that of a journey to the tomb 
of the beloved Prophet; to the traveling poet's longing heart the thoms in the 
Arabian desert could seem to tum into silk and brocade, caressing his 
feet.” This topic, the description of the arduous journey to the beloved’s 
home, was taken over into folk poetry as well. In Shah Abdul Latif's Sur 
Khanbath, the came! (that is, man's restless, restive soul) is driven to the 
beloved Prophet, who “is sweeter than honey and more fragrant than 
musk,” and the radiant moon is asked to kiss his feet to express the 
traveler's loving thoughts.“* Poets who could not undertake the journey to 
the Hijaz themselves (or at least describe it according to their imagination in 
ever new imagery) might ask the morning breeze wo convey their greetings 
to the Prophet and tell him of their love—again a motif taken from profane 
Jove poetry, and found frequently in ghazals in the non-Arabic countries. 
Out of it, the saldm, “Greeting,” developed into a distinctive genre of 
religious poetry.”* 

‘Though Egyptian poets of the fourteenth and fifteenth centuries were 
especially fond of describing the country they longed to see because the 
Prophet was dwelling there, the same topic is even more in evidence in 
countries of the African and Persianate world. The farther the poet lives 
from Medina, the more eloquent he waxes in singing of his yearning for the 
Rauda, the “garden” of the Prophet. A description of a visit to Medina by a 
moder, highly sophisticated Turkish lady, Emel Esin, in her fine book 
Mecea the Blessed, Medinah the Radiant, proves that this longing for the 
Prophet's presence is still very much part of the living faith.** Indeed 
pilgrims from India and Pakistan who have just returned from the hajj to 
Mecca will tell of their visit at the Rauda in ecstatic words and often 
dissolve in tears when recalling the blessed moment when they were stand- 
ing at the gate of the Prophet's last resting place 

‘A handbook by the fifteenth-century Egyptian scholar as-Suyuti informs 
the pilgrim how to behave when offering greetings to the Prophet in 
Medina: 


When he enters the Prophet's mosque it is preferable that he shall of- 
fer a prayer of two prostrations in the “Garden” {rauda, the pillared 
space west of the tomb]. Then he shall approach the Noble Tomb in 
the direction of its gibla and stand in front of it four cubits from the 
head of the Tomb. in such a way that the lamp is above his head and 
the nail in the wall of the noble enclosure is facing the lamp (it is a 
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silver nail driven into red marble); and he who is facing the nail is 
confronting the face of the Prophet 

Lot him stand gazing down at the lower part of the Tomb-enclosure 
opposite to him, his eyes abased, in the station of awe, lowliness, and. 
reverence. Then let him say, “Peace to Thee. Thou Joy of God's cre- 
ation! Peace to Thee, Thou beloved of God! Peace to Thee, Thou lord 
of the divine messengers! Peace to Thee, Thou seal of the prophets! 
Peace to Thee, Thou leader of the Festal Band! Peace to Thee, Thou 
bearer of glad tidings! Peace to Thee, Thou warmer! Peace to Thee 
and to the Pure Ones, people of Thy house! Peace to Thee and to Thy 
ure wives, mothers of the faithful! Peace to Thee and to all the Com- 
panions! Peace to Thee and to all the Prophets and Apostles and to all 
the righteous worshippers of God!” 


‘Those who for some reason were unable to visit the holy cities never ceased 
to sing about them. Yunus Emre (ca. 1300) expresses his longing for the 
sacred places by imagining vividly how he would feel if only he were there 


If my Lord would kindly grant it, 
T would go there, weeping. weeping, 
‘And Muhammad in Medina 


T would see there, weeping, weeping .. .** 


Some 150 years ker, Jami in Herat praised Medina in a long na't where 
the name of the Prophet's city forms the radif, or recurrent thyme. For 
example: 


tis we who, like the tulip in the desert of Medina, 

Bear in our heart the scar of longing for Medina 

Passionate longing for Paradise may disappear from the wise man's 
head, but 

tis not possible that the passionate longing for Medina should leave 
him, - - 

‘The Tuba tree that has lifted its head on the apex of the Throne 

Is [only] a branch from the garden-adorning palm tree of Medina, 

‘When you eat dates, kiss their kernels, for 

The kemels of the dates of Medina are the beads of the angels” 
rosary! 


‘After Jami describes how the dust of Medina has been transformed into 
‘water thanks to the Prophet's presence, so that the Universal Intellect now 
dives in the ocean of Medina, he tums once more to his favorite pun on the 
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letter m: does not the very name Medina contain, after the “Prophet's 
letter.” m, at its very center the word din, “religion”? 

More than elsewhere, poets in the Indian subcontinent implored the help 
of the “Prince of Medina” 


Prince of Medina, listen to my calling— 
The journey is under your protection. 
‘You lead the travelers to the other shore. 


Lord of Medina, listen to my calling, 
My hopes are directed to you, 
1 do not think of any other helper 


Bridegroom of Medina, listen to my calling! 
‘Come again, Muhammad, the sinner hopes in you!” 


‘These are verses from Shah ‘Abdul Latif’s great Sindhi Risdld of the early 
eighteenth century. His compatriot Abdur Rauf Bhatti, who wrote at about 
the same time, devoted dozens of poems to the beloved Prophet and ex- 
pressed his hope to draw closer to him, in litte lilting songs: 


In the luminous Medina—could I be there, always there! 
‘Could I say with all the pilgrims blessings for the intercessor-— 
Tn the luminous Medina . . 
Could | pray close to the Ka’ba, bowing down, my humble prayers! 
In the luminous Medina 
Could I tell some little matter of my heart to him, our leader! 
In the luminous Medina 
Could I, the repulsive sinner, could I speak the pure profession! 
In the luminous Medina—could I be there, always there!®! 


Even the former Hindu prime minister of Hyderabad/Deccan, Sit Kishan 
Prasad Shad (4, 1943), poetically expressed his love of the Prince of 
Medina and his longing for the Rauda, in eloquent Urdu verse." Poets like 
him want “to leave their native country and leave their garden like a 
disturbed nightingale”*” and ask God “to lift the veil of separation” be- 
tween them and the beloved Prophet, for: 


Don’t seek in both worlds any place for the poor— 
‘The Gate of Muhammad is there for the poor; 

‘The zephyr that passes by Ahmad’s abode— 

It raises and brings healing dust for the poor 

‘This rebel is naked, no shelter, no veil— 

‘The kindness of Ahmad: a cloak for the poor! 
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Urdu verse of the Hindu prime minister of Hyderabad, 
Sir Kishan Prasad Shad, in honor of Muhammad, the “Prince of Medina" 


Another modern Hindu poet, Kaifi, adopts a traditional image comparing 
the heart to the compass needle (called in Urdu “compass-bird”) and 
implores God to make that bird fly toward Yathrib, where the visitor will 
recite the Swrdt an-Nar (Sura 24), because there he experiences the Divine 
Light." 


For the believer, how should the visit to the Prophet's tomb not be a 
heavenly journey? 
‘The dust of this Rauda, replete with light, is the highest Paradise!” 


Long before, Jami had written that the sky, envious of the dust in which the 
Prophet is laid to rest, exclaims: “Oh, that I were dust!” (Sura 78:41),°" 
And only a few years ago the Egyptian progressive poet al-Faituri wrote in 
his “Diary of a Pilgrim to the House of God” verses that take up the ages- 
old imagery of light, for in Medina the Radiant the “lights of Taha al- 
Mustafa shine forth from the dust.®* 


Over the Prophet's bones every speck of dust 
1s a pillar of light 

Standing from the dome of his tomb 

‘To the dome of the skies. 

‘And the awe that makes our foreheads bow 
Draws a horizon, and ever higher horizons, 
From hands and from lips— 

‘The road “In the name of God." 


In Medina the poet—here, an Indian Muslim—may find everything he 
has ever dreamt of: 
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On the tongues of the nightingales of this Rauda are words of 
wisdom, 
More beautifully colored than all flowers are the flowers of Medina!”” 


Even the destruction of the Prophet's tomb by the Wahhabis in the early 
nineteenth century was only a passing phase in the long history of devotion 
to the holy site. The Wahhabis considered such visits and the cult of tombs 
as something that contradicted Koranic injunctions and admonitions in 
arly hadith against tomb-worship. And yet very soon visitors again 
thronged to the sacred place where they felt protected from all danger, and 
were certain that their prayers would be heard: 


Lord of Medina, you friend of the poor— 
‘You will not turn me back empty-handed! 


‘One finds the wish to visit the Prophet's tomb—along with the recitation 
of blessings upon him—in simple songs with which Tunisian workmen 
accompany their chores,”' and there are whole collections of poems about 
Medina and the Prophet's presence there published in India and Pakistan. 
Even Iqbal’s last collection of poems, the Armaghdn-i Hijaz (Gift of the 
Hijaz), derives its title from this very tradition, And recently a young Indian 
Muslim from the Deccan, Sayyid Ghiyath Matin, has described in a dra- 
matic Urdu poem his vision of the tomb of the Prophet, his ancestor:”* the 
Prophet's hand appeared from the velvet curtains and was placed on his 
head so that he was able to “kiss the radiant feet of the Prophet with his 
ceyes.”"”* Would it not be wonderful, he asks, if this vision became reality? 
For it is only this hope that keeps him alive, constantly waiting for the 
blessed moment of meeting the Prophet. This poem is perfectly in tune with 
traditional Sufi stories according to which the Prophet can indeed address 
a visitor from his grave (for he is said by some to be alive in his tomb): 
for instance, the fourtcenth-century saint of Ucch, Makhdum Jahaniyan, 
whose claim to sayyid status some Arabs doubted, was thus greeted by his 
ancestor, who answered his saldim in the Rauda with the words: “And peace 
upon you, my son!"™* 

‘The motif of longing for the Prophet's tomb permeates pious verse from 
everywhere in the Islamic world, and only rarely will a poet admit that he is 
80 close to the Prophet that he need not travel abroad: 


Do not ask me, friend: “Where is Muhammad?” 
Hidden in my heart, there is Muhammad 

Is there need to wander to Medina? 

Here and there—apparent is Muhammad 

In my heart and eyes resides for ever 

From the day of Covenant, Muhammad . . ”* 
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NA‘TIYYA POETRY IN THE PERSIANATE 
AND POPULAR TRADITION 


‘The special charm of Arabic eulogies for'the Prophet consists in their 
linguistic perfection, which as a rule cannot be conveyed in any translation, 
for no language can successfully imitate the complicated web of allusions 
that Arabic can convey to the delighted listener. The reader without Arabic 
will probably gain access more easily to the multicolored, mystically 
heightened world of poetry that is encountered in Persian, Turkish, and 
Urdu na'tiyya verse. The imagery in these three languages is almost identi- 
cal, and the favorite images of the urban and court poets of Iran have 
percolated into the literature of the regional languages of Muslim India as 


well, A line from Mir ‘Ali Shir Qani‘ (18th century, Sind), 


‘The water in the canal of the Diwan runs from the fountainhead 
of na't,”° 


‘captures precisely the central importance of the eulogy for the Prophet in 
the compositions of Persianate poets: it is this very topic that gives their 
works life and luster 

Apparently it was with Sana’i of Ghazna in Eastern Afghanistan that the 
tradition of Persian na'tiyya poetry proper began, around 1100, Sana’i had 
renounced his former activities as a court panegyrist and shifted his interest 
to religious, more specifically, ascetic poetry to become the founder of the 
ascetic-mystical mathnawi tradition in the Persian tongue. But at the same 
time he appears as the first and, in certain respects, greatest panegyrist of 
the Prophet. The superb rhetorical technique he had acquired in singing the 
praise of worldly rulers was now applied, even more skillfully, to the praise 
Of the Prophet; and as he had hoped for handsome rewards in cash or kind 
from princes and grandees, he now hoped for much more important spiri- 
tual rewards from God's messenger, the intercessor at Doomsday and em- 
bodiment of all physical and spiritual beauty. 

We owe to Sana’i one of the most impressive odes in honor of the Prophet 
in the Persian language, a pocm which at the same time sets the stage for the 
‘whole of subsequent literature in this ficld. This is his poetical commentary 
‘on Sura 93, Wa'd-duhd, “By the Moming Light.”7” This sura had already 
been interpreted as pertaining to the Light of Muhammad and remains to 
this day a pivotal part of mystical prophetology. Sana‘i recited this poem 
extemporaneously during a meeting of learned scholars, and its very first 
lines immediately capture the listener's attention: 


The manuscript of jabr [predestination] and gadar {free will) 
Is contained in the form of his face and his hair; 
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‘This one becomes known from “By the Night” (Sura 92), and that 
‘one from "By the Morning Light” (Sura 93). 

Infidelity and faith, in darkness and purity respectively 

Have no other kingdom but Mustafa’s cheek and tresses 

If his hair and his face did not bring to the desert Divine wrath (ahr) 
sand Divine kindness (utf) 

Infidelity would remain without provision, and faith helpless. 


‘That means that in the Prophet the two complementary attributes of God, 
His beauty, jamdl, and majesty, jaldl, are manifested—attributes whose 
interplay keeps the whole universe in motion. Later poets, from Nizami to 
Iqbal, took over Sana’i’s technique of juxtaposing the Prophet's beautiful 
‘and majestic attributes: combining Moses’ sternness and Jesus’ mildness in 
‘ahigher unity, he is able to awaken fear in the hearts of his enemies and love 
in the souls of his friends.” Sana’i then continues his poem, now address- 
ing the Prophet himself 


The radiance of your face is what one calls “morning”; 
The shade of your two tresses is where you say “evening.” 


This comparison of the radiant dawn with the luminous countenance of 
Muhammad, with which the light of faith is also connected, and the con- 
nection of Sura 92, “By the Night!” with the dark tresses of the Prophet 
and, in a different line of thought, with the blackness of infidelity, became a 
standard formula in Persianate poetry. Gesudaraz, the saint of Gulbarga in 
the Deccan, in the early fifteenth century, expressed it like this: 


Good moming!—that is your sun-illuminating facet 
Good evening'—that is your night-showing tress!” 


‘Ashiq Pasha in medieval Turkey used this comparisoa,™® as did the great 
poets of Iran; and the last Moghul ruler of India, Bahadur Shah Zafar, wrote 
in one of his Urdu na’: 


“By the night!”—that is the praise of your musk-like tresses; 
“By the sun!" —that is the oath by your luminous cheek!*! 


This tradition remains alive even in recent na‘ poetry in Indo-Pakistan, 

Just as Sana'i's great marhnawi, the Hadigat al-hagiga (The Orchard of 
‘Truth), became the model of all later mystico-didactic Persian poetry, s0 to0 
his hynins in honor of the Prophet offer the basic ideas that were elaborated 
in all following mystical culogies. Besides his extensive and often surpris- 
ing interpretation of Sura 93, Sana’i’s huge Diwdn contains numerous other 
na’ts, Based on a hadith,” they describe the Prophet who attracts everyone 
to loving service: 
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In heaven he has friends like Michael and Gabriel, 
On earth he has servants like "Umar and Siddiq,"* 


that is, the first two caliphs, Abu Bakr as-Siddiq and ‘Umar ibn al-Khattab 

‘These caliphs are invited in Sana'i’s poems to sing the appropriate praise of 
the Prophet, as they are mentioned in many later na't poems by Sunni poets 
as his most Joyal friends and supporters. This line of thought goes from 
Rumi’s and Jami’s imaginative verse to the folk poetry of the Pathans" and 
Sindhis, and even in the verse of Dakhni Urdu poets, who were living in a 
predominantly Shia environment, the first caliphs are mentioned often in 
connection with the introductory na'ts of epic poems, though sometimes a 
special position is allotted to ‘Ali."* 

Sana’i’s poetical imagination shows but scant regard for historical fact, 
and he applies the whole vocabulary of mystical and mythical thought to his 
poems of praise. Is it not the Prophet for whom everything was created and 
‘whose name is the power that miraculously works through all things? 


Lasked the wind: “Why do you serve Solomon?” 
I said: “Because Ahmad’s name is engraved on his seal!“"* 


Only by the blessing power of Muhammad's name is Solomon able to 
subdue djinn, wind, oceans, and animals, for it was a sign of Muhammad's 
‘greatness that God took an oath by his name in the Koran"’—the name of 
hhim who was the reason for the existence of the whole universe, the Sun of 
Everything Created, 

In his Hadigat al-hagiga, Sana’i devotes the entire third chapter to the 
‘question why Muhammad! is preferable to all other prophets, and proves his 
greatness in various novel ways: 


In order to extol you, there came from the realm of time 

Friday, the White Nights, the Night of Might. the Great Feast, and 
the shab-i barat, 

And out of space came, with bent statures, 

Mecca, Yathrib (Medina), [the cave of] Hira, and the Haram,"* 


Friday is the day on which the communal prayer is held in Islam; the White 
Nights are the nights before and after the full moon; the Night of Might is 
the night in which the Koran was revealed for the first time, usually 
celebrated on 27 Ramadan (Sura 97); the Great Feast is the feast of sacrifice 
uring the pilgrimage to Mecea; and the shab-i barat is the night of the full 
moon in the month of Sha’ban, in which Muhammad victoriously entered 
Mecca and in which, as traditional belief has it, the fates for the coming 
‘year are destined in heaven. All these events are depicted here as having 
appeared only for the Prophet's sake. So also do the sacred cities, Mecca 
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and Medina, the cave on Mount Hira where Muhammad received the first 
revelations, and the sanctuary of the Ka’ba exist only because of Muham- 
‘mad, Faithful 60 the mystical tradition, Sana’i acknowledges the Prophet's 
preexistence: 


Ahmad’s external form comes from Adam, but in essence 
Adam became manifest from Ahmad!*? 


For even the first human being and first prophet is nothing but a reflection 
Of the primordial Light of Muhammad 

‘Sana’i’s background in courtly panegyrics allows him to apply the daring 
puns and rhetorical wordplay he once had used to praise worldly figures to 
the exaltation of the Prophet instead. 


‘Those who say No (a) to him, become turned over like |the crooked 
letter} 1a, 

But blessed by bounty (ni’ma) is he who has said Yes! (na‘am) to 
him." 


More importantly, Sana'i emphasizes Muhammad's decisive role for the 
definition of faith and infidelity 


If God had not called you "Merey for the worlds" — 
‘Who in the whole world would see the difference between the Eternal 
(samad) and an idol (sanam)?”" 
A century and a half later Busiti expressed almost the same idea in his 
Ha’iyya: 


If there were not the Prophet Muhammad and his knowledge. 
‘One would not know what to accept as good and what to blame!” 


For Muhammad defines the borderline between those who acknowledge the 
Eternal Lord and those who venerate transient false deities; he 1s the 
Prophet who brings the conclusive Divine law, and: 


‘As long as the breeze of your name does not rise over the garden of 
religion, 
The branch of religion does not grow, and the root of the sunna does 
not sprout”? 
It is he who determines the limits within which the Muslims must stay and 
marks the borders of Islam as a historical religion. This idea surfaces time 
and again in later poetry and mystical treatises, particularly among the 
“sober mystical thinkers 
Another aspect that was to become central in the development of na'tiyya 
poetry in Persian during the next centuries was Sana’i's tendency to contrast 
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the Prophet and the revelation brought by him with the teachings of philoso- 
phy. The philosophers—those who pursued Greek philosophical thought— 
had always been the target of orthodox Muslims, and it is in this vein of 
thought that Sana’i says: 


“Mercy for the worlds” came as your physician, and from him came 
healing (shifa’)— 

Why do you seek it from this or that rebel? 

For the salvation (najdt) and healing (shia), that the follower of the 
Prophetic sunna has sought 

Are not contained in [Avicenna’s two books] An-Najdt and Ash- 
Shifa.* 


Avicenna (Ibn Sina), who had been active in Eastern Iran exactly one 
century before Sana’i and whose philosophical and, even more, medical 
‘works were well known and widely read not only in Islamic lands but in 
medieval Christian Europe, appears in one branch of Sufism as the exem- 
plar of the loveless, intellectualist philosopher (although his philosophy 
‘contains some mystical elements as well), One reason for this image may 
be that the great medieval theologian Ghazzali had vehemently criticized 
Avicenna’s system in his Tahdfut al-faldsifa, and his compatriot Sana't 
transplanted this criticism a few decades later into poetry. Then, a century 
afier Sana’, the Sufi Majduddin Baghdad was informed by the Prophet in a 
dream that Avicenna had tried to reach the Divine Truth without his, 
Muhammad's, mediation, whereupon he had pushed him away so that he 
fell into Hellfire. This view remained prevalent in mystically-tinged 
orthodox circles, for it highlighted the incompatibility of the Divine sharfa 
as proclaimed by Muhammad with the attempts of the philosophers to reach 
the truth on a different, more rationalistic. path, Sana’i's verdict was taken 
up afler some decades by his successor in the realm of mystical verse, 
Fariduddin ‘Attar, whose poetical work is a treasury of mystical prophet- 
ology. In the long introduction to his Mustbaindma ‘Attar writes: 


Indeed, two hundred worlds of the First latellect (agli kull) 

Disappear before the majesty of the [Koranic] order {to the Prophet) 
“Say!” (qui) 

Not a single person is farther away from the Hashimite sharia than a 
philosopher. 

SharTa is to follow the Prophet's order, to throw dust on the head of 
Philosophy!” 


Another two generations later, Maulana Rumi combines this idea with his 
favorite miracle story: 
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‘The philosopher who denies “the sighing palm trunk” (hannana) 
Is unaware of the inner meaning of the saints!™ 


He expresses Sana'i’s and ‘Attar's feelings about the philosophers in even 
stronger terms when addressing the Prophet: 


O you royal rider of the order “Say!”—O you, in the presence of 
‘whose intellect the Universal Soul 
Is like an infant who out of childish ignorance chews his sleeve!” 


In our own century it was Muhammad Iqbal who took up in his verse once 
again the old dichotomy between Love, as manifested in Muhammad, and 
intellect, whose prototype, Ibn Sina, is doomed to failure," 

‘Attar’s poetry incorporates many of Sana’i's thoughts and images. At 
times he gives them an even deeper meaning and adds some novel ele- 
ments. Some of the best known apocryphal hadith conceming the names 
Muhammad and Ahmad (such as the one that says “Iam Ahmad without 
‘m.” that is, Ahad, “One") may in fact have originated in the visions of this 
‘great Persian mystic. One should also remember that the Prophet appears as 
the highest mystical guide in the forty stages of the seeker's spiritual 
development as ‘Attar describes them poetically in the forty chapters of his 
Musibarndma; it is Muhammad who shows the wayfarer the path toward 
the “ocean of his soul” where he will finally find his Lord, whom he has 
sought in vain in heaven and earth, The introductions to all of ‘Attar’s epic 
poems contain very colorful descriptions of the Prophet and his heavenly 
journey (see chapter 9 above), and the Light of Muhammad plays an even 
greater role in his verse than in that of Sana’i, Indeed, ‘Attar states that 


‘Whatever is the radiance of both worlds, 
Is the reflection of his, Muhammad's, heart.'"" 


‘Attar also takes up the doctrine of the pillar of light that bowed down before 
God in pre-cternity, This concept, first mentioned by Sahl at-Tustari in the 
late ninth century, appears—as we saw—in the introductory passages of 
‘Antar’s Mantiq u(-tair: Mubarnmad’s light, a luminous pillar, performs 
the full cycle of a ritual prayer in the presence of God, before the world and 
its inhabitants are created out of it. 


From his light are Throne and Footstool. 

Cherubim as well as spiritual powers, and the holy ones. 
‘This world and the next are dependent upon him, 

And the world is cheerful through the light of his essence.!”? 


‘Attar sees the Prophet at the end of the long chain of previous prophets and 
observes that he, who cannot read the alphabet, is yet reading from the 
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Tablet of the Lord. For as wmmi, “illiterate.” Muhammad is “silent in 
himself but speaking through the Lord.”""®? Even the First Intellect is only 
part of the reflection of the Prophet's soul, and 


Paradise is one sip from his glass; 
‘The two worlds are from the (wo m’s of his name.'* 


‘Attar’s prophetology is as deep as it is poetical, and certainly deserves an 
extended analysis, as would the prophetology of other medieval Persian 
poets. For although the basic forms of praise are everywhere and always 
similar, the elaborations and the shifts of emphasis around this or that 
peculiar aspect of the Prophet result in a surprisingly multicolored picture 
In the succession of Sana’i and ‘Attar, Maulana Jalaluddin Rumi's work is 
also replete with allusions to the Prophet, the “caravan leader Mustafa,” 
and his verse presents the scholar with even more difficulties than does 
‘Attar’s, for his prophetology seems almost inseparably connected with the 
name of his mystical beloved, Shamsuddin of Tabriz, the “Sun of Reli- 
gion,” who was for him the true interpreter of the mysteries of the 
Prophet, because he, as Maulana implies, was united with the pre- 
ternal, archetypal principle of Muhammad, the hagiga muhammadiyya: 


Say, who is the confidant of Ahmad the Messenger in this world? 
‘Shams-i Tabriz, who is “one of the greatest” (Sura 74:38).'°" 


Por: 
When you recite “By the Morning Light!” see the Sunt!” 


This also means that Shams “breathes together with Mustafa in love,”"™ 
for the true essence of the Prophet is love, that primordial Love, for whose 
sake God addressed Muhammad as Laulaka, “But for your sake... ."! 

Single verses inserted in Rumi's ghazals contain highly poetical descrip- 
tions of some of the Prophet's wonderful qualities, of his light and his glory: 


‘The dervishes find their happiness from “Mercy for the worlds,” 
‘Their frocks are radiant like the moon, their shawls fragrant like 
roses!" 


Muhammad's Hegira from Mecca to Medina becomes for Rumi the model 
of the mystic’s journey, for it is by leaving one’s home and traveling 
constantly that one’s soul becomes purified.''' He also often mentions 
“Muhammad's wine,”'"? that permissible wine which inspires mankind 
and can be found at the gate of Tabriz.''* For Muhammad is not only the 

cupbearer but rather the very goblet that contains the wine of Divine 
Love! 4—a fine allusion to his quality as the wnmi receptacle of the Divine 
word (see chapter 4 above). And he is the great clixir that can transform 
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man’s copper-like, base nature into pure gold.'"* Like ‘Attar, Rumi alludes 
to the “Ahmad without m,” and in an ode in mixed Arabic and Persian, 
abundant in Koranic allusions, he calls the breeze of Najd to convey his 
greetings to the beloved Prophet.'"* Rumi's great Mathnaw/, the didactic 
poem of some 26,000 lines, is a veritable treasure-trove of stories about the 
Prophet, who is praised (with extensive anaphora) in his role as Seal of 
Prophets and the one who opens the seal.''” Rumi weaves numerous well- 
known hadith into his poetry and elaborates them into long and sometimes 
quite surprising stories. His warm trust in the Prophet, whose religion “is 
firmly rooted even after 650 years have passed,"''* becomes as evident 
from his verse as the role that Muhammad plays as the spiritual leader of the 
road to a better world. 

‘The numerous instances in Aflaki’s Mandgib al-‘arifin that refer to 
Rumi's and Shams’ deep love for the Prophet deserve systematic treatment 
Like Shams, Rumi stressed that no one can reach God unless he comes first 
to Muhammad, for the Prophet is the way through which the faithful can 
reach Got: 


When the form of Mustafa became annihilated, 
‘The world took the “God is greatest!""!'” 


“Know that Muhammad is the guide, Until « man first comes to Mubam- 
mad he cannot reach Us": that is what Rumi learned by Divine inspiration, 
for all gifts are showered upon the Prophet first and then distributed from 
him to other people.'*" “So it is realized that Muhammad was the founda- 
tion. . . . Everything that exists, honor and humility, authority and high 
degree, all are of his dispensation and his shadow, for all have become 
‘manifest from him. 

But Rumi also acknowledges the difficulties of the Prophetic office, and 
devotes a talk to why the Prophet once sighed, “Would that the Lord of 
Muhammad had not created Muhammad!" For, as Rumi defends this 
strange-sounding dictum, “being a prophet in comparison with that abso- 
Jute union is all burden and torment and suffering.”'”? In another talk he 
comes back to this tale: 


He [God] occupied Muhammad first wholly with Himself; thereafter 
He commanded him, “Call the people, counsel them and reform 
them!" Muhammad wept and lamented, saying: “Ah, my Lord, what 

sin have I committed? Why drivest Thou me from Thy presence? | 
have no desire for me!” But God consoled him: “Even in the midst of 
that occupation you shall be with Me. In whatever matter you are en- 
gaged, you will be in very union with Me."! 
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Here, the secret of the “second sobriety” of the Prophetic way is beautifully 
alluded to. 

Everyone who has ever listened to the nu‘t-i sharif that is sung, in a 
melodious tune, at the beginning of the mystical dance of the Mevlevi 
dervishes, will feel how deeply Rumi loved the Prophet, whom he ad- 
dresses: 


Y@ habib Allah rasil Allah ki yaksa watt 
© God's beloved, O messenger of God—unique are you! 
‘You, chosen by the Lord of Majesty—so pure are you! 


He goes on to call him “light of the eyes of the prophets,” he who places his 
foot on the nine green spheres during his mi’rdj. and then be appeals to his 
mercy: 


O Messenger of God, you know how incapable your community is— 
‘You are the guide of those weak ones without head and foot! 


But the Prophet is also 


Cypress of the garden of prophethood, springtime of gnosis, 
Rosebud of the meadow of the Divine law and lofty nightingale. 


And in the end Shams-i Tabrizi is invoked, who “knows the nat of the 
Prophet by heart," for he is the one whom this highest lord has chosen and 
elected, "** 

‘One of Rumi's contemporaries in the thirteenth century is Fakhruddin 
“Iraqi, who spent twenty-five years of his life in Multan in the southern 
Panjab at the threshold of the Suhrawardi saint Bahaluddin Zakariya Mul- 
tani, He was inspired to write na'tiyya poetry during his stay in Medina, and 
described in pompous words 


‘The Mercy for the worlds, the messenger of God, 

He, at whose gate the heavenly beings say: “At your service, God 
revealed what He revealed!” (Sura 53:10) 

Since in pre-eternity the style of addressing him was dictated as “By 
the Morning Light!” (Sura 93:1) 

‘The fixed time came that the ceremonial drumming (nauba) of 
“Praised be He who traveled at night with His servant” (Sura 17:1) 
was exercised. !?* 


‘Iraqi means with this clever wordplay that because the Divine oath “By the 
Moming Light!" referred to Muhammad from the very moment that that 
light was created, the official drums and pipes of Sura 17:1 (the verse that 
alludes to his night journey) are played for him during his life on earth 
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Again, like other poets, he points to the contrast of daylight and night as 
manifested in the Prophet, who stands between the Divine day and the 
darkness of the world of matter, who is the Sun of Existence und yet 
“travels at night.” 

“Iraqi’s eulogies are typical examples of the Persian style, which abounds 
in puns and sophisticated notions. This refined style had reached its first 
culmination among the nonmystical poets of Iran, in the work of Khagani. 
This twelfth-century poet from Caucasia was extremely learned and en- 
dowed with an almost unbelievable skill in the use of hetorical devices, 
and has extolled the Prophet in grandiose hymns. For him, the Prophet was 
“feligion personified.”'** His veneration of the Prophet earned him the 
surname Hassan al-‘ajam, “the Hassan of the non-Arabs," and his descrip- 
tions of his pilgrimage and visit to Medina are indeed among the most 
rapturous but also most difficult Persian gayidas ever written, Khagani 
invented numerous new meaningful combinations of terms, among them 
the comparison between Muhammad and the Ka’ba, and between the 
Prophet's black mole and the black stone of the Ka’ba, which every Muslim 
aspires to kiss during the pilgrimage to Mecea. From his time onward this 
combination appears as one of the favorite topics of Persianate poets 
Maulana Qasim Kahi, in sixteenth-century India, sings, for example: 


Ahmad, that is the Ka’ba toward which we all strive, 
‘The black stone is certainly his black mole."?” 


Among the poets in the Islamic Middle Ages who were not exclusively 
Panegyrists or mystics. Sadi (d. 1292) has always been a favorite of Persian 
readers because of his elegant, clear, and limpid language. Although the 
number of his na‘tiyya poems is comparatively small, Persian literature 
‘owes to him one of its most frequently recited poems, which is especially 
well-loved in India. It is found in the introductory part of his mathnawi 
entitled Bastdn (The Garden), and praises the Prophet in plain but graceful 
words in the very simple, easily remembered mutagdrib meter. Here the 
Prophet appears as 

nasimun qasimun jasimun wasim, 

well-shaped, graceful, elegant, of noble appearance, 
words which, as we have seen, also influenced Islamic nomenclature. In the 
first half of the same stanza Sa‘di addresses the Prophet as 


shafTun mutdun rasiilun karim, 
Intercessor, one who is obeyed, a noble messenger.'** 


Muta’, “he who is obeyed” (Sura, 81:21), is perfectly natural appellation 
for Muhammad when one recalls the verses in the Koran that order the 
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faithful to “obey God and obey His messenger.”* But about 150 years before 
Sadi this very term had been used by Ghazzali in his mystical treatise 
‘Mishka al-anwar, where it seems to designate, as we saw earlier, a myste- 
ious power that is usually identified with the archetypal Muhammad. 
Saidi’s use of the term proves that the word muta’ as an epithet of the 
Prophet must have been very common, whatever its additional implications 
were, and it occurs quite regularly in the naiyya poetry of other writers, 
such as Jami. 

Another poet who adopted the term was Amir Khusrau. Although he is 
considered primarily a court poet, his close relationship with the great 
mystical teacher of northern India, Nizamuddin Auliya of Delhi. had ac 
quainted him with the language of Sufism, and in the introductory passages 
of his epic poems he uses many grand and refined epithets for the Prophet 
Muhammad (see chapter 6 above). He states in the beginning of his Majin 
Laila. for instance, that Muhammad is 


The king of the kingdoms of messengerdom, 
‘The fughrd of the page of Majesty"? 


According to the imaginative Amir Khusrau, the moon in the sky gives 
witness of Muhammad's greatness: it becomes first a semicircular nan, ©, 
and then a circular mim, .*, in honor of the Prophet, thus forming the 
Persian word nam, “dew,” which proves that the moon is nothing but “a 
drop of dew from Muhammad's ocean”; and the angels’ wings serve to 
sweep the road that leads to his sanctuary." Amir Khusrau also plays with 
the Divine word “I am Ahmad without m," a theme repeated during his 
lifetime and in the following centuries throughout the eastern realm of 
Islam, Again, he sees the round m as the Seal of Prophethood"** and claims 
that one who puts this sacred m around his neck like a collar will walk in full 
faith like the ringdove.'”? "The dove’s necklace” in Arabo-Persian imagery 
means an extremely close relation to something, which cannot be dissolved 
‘or severed (just as the band of feathers around the dove’s neck is part of the 
bird's plumage). 

But Amir Khusrau does not reach the heights of ecstasy that his model in 
epic poetry, Nizami, had attained; for Nizami was one of the greatest 
panegyrists of the Prophet among the nonmystical writers of Iran and may 
have invented the combination of “creation,” dfrinish, of the Prophet, with 
“praise,” dfrin, that later became very popular in Persian na'tiyya.'”” 

Probably the most prolific writer in the field of na‘tiyya poetry is Jami, 
poet and hagiographer of the fifteenth century, who delved deeply into the 
mysteries of the hagiga muhammadiyya and combined immense technical 
skill with deep religious feeling. We have already quoted him several times 
for his novel and poignant definitions. His na‘tiyya poetry, highly admired 
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by Iqbal,'** comprises majestic gasidas, tender ghazals, and long intro- 
ductory chapters in his seven great epic poems. In one of them, he produces 
a sequence of no fewer than five na't, not to mention his vivid verbal 
depictions of the Prophet's heavenly journey. But another of his poems is 
especially worthy of detailed attention here.'** It is a tarjl'band, a strophic 
poem consisting of twelve ghazals each of which has the word Muhammad 
as radif—almost certainly inspired by Sa‘di"s much simpler gasida with the 
same thyme 

The moon docs not reach the beauty of Muhammad, 

‘The cypress does not possess the harmoniously shaped stature of 

Muhammad..." 


‘The band, that is, the repeated verse that connects the ghazals, in Jami’s 
poem is the Arabic couplet 


My speech cannot seek to attain the laudatory description of his 
perfection— 
© my God, bless the Prophet and his family! 


‘The first part of the poem begins with the rhetorical question 


What is the spring of water? The dust of the feet of Muhammad! 
And the “firm rope”? The noose of devotion to Muhammad! 


Then follows the traditional statement: 


‘The limits of his praise—who knows them except God? 
Who am f, that I should dare to extol Muhammad? 


In the second ghazal Jami turns to the primordial greatness of the Prophet: 


Whatever was noted down on the page of existence, 
Is only a selection from the book of Muhammad, 


Later, the poet employs the imagery of chess: 
Don’t call him king (shah), for everyone who is not checkmated by 
Muhammad 
In this arena [or, chessboard), walks crooked like the queen {in 
chess}. 


But he soon returns to the cosmic glory of the Prophet and begins the fourth 
ghazal: 


‘The sky, having become curved because of its prostration before 
Muhammad, 
Is only a water bubble from the oceans of Muhammad's generosity. 
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Likewise, as he states in the seventh ghazal, 


The moon is a reflection of Muhammad's beauty, 

Musk is a little whiff from Muhammad's mole and tresses. 

Inthe garden of "Stay upright!” no walking cypress 

Has set foot, [which would be] comparable to the harmonious stature 
‘of Muhammad! 


Because Jami believes that “there is no undue exaggeration of the loftiness 
‘of Muhammad,” be can close his long encomium with the statement: 


The chain of beings has no other source 
‘Than Muhammad's musk-flavored tresses! 


‘As in the Arabic tradition, in Persian too an increasingly complicated, 
stilted language developed in which Muhammad was praised and implored 
Eulogies composed by some later poets became almost incomprehensible 
because they had appropriated the whole technical terminology of theo: 
sophical mysticism as developed in the succession of Ibn ‘Arabi. This 
abstract terminology, not easily understood even in theological treatises, 
makes some Persian hymns seem like veritable enigmas, A good example is 
poem by "Urfi from the late sixteenth century, in which the poet—who had 
migrated from Shiraz to the Moghul court in India; he is still celebrated as 
one of the leading panegyrists in Persian—strives to explain that because 
preexistence (the primordial light that was created before anything else) and 
temporal existence are mysteriously united in Muhammad, the Prophet is 
absolutely unique. The idea itself was not at all unknown to earlier writers, 
for Jami had expressed it in some of his na’rs, but “Urfi utilizes the vocabu- 
lary of classical Arabic poetry to explain this mystery and introduces the 
traditional feminine names of Salma and Laila into bis imagery.'”” Thus he 
writes, inter alia: 


‘The day that they reckoned who among the impossible could be equal 
to you, 

They wrote “nonexistence” as the date of birth for anyone like you 

Until they wrote your existence to be the confluence of contingency 
and necessity, 

‘The object for a common epithet could not be determined. 

Destiny placed two litters on one camel 

‘One for the Salma of your being created in time, the other for the 
Laila of your preexistence 


‘And the reader who has struggled his way through forty-eight lines of this 
kind marvels at the last verse of the ode, in which Urti claims: 
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| praise you through sincerity, not with the help of learning — 
How could I bring forth the gazelle of the Ka'ba from an idol-temple? 


“Urfi’s poetry was highly admired in Moghul India and also, for a time 
shortly after his death, in Ottoman Turkey, where it inspired similarly 
complicated verse. His contemporary Naziri followed him in the use of the 
full theological vocabulary in his na‘riyya poetry, which culminates in a 
very long qasida that can be considered « mystical commentary on the 
profession of faith. Naziri's description of the Prophet, developed out of 
Koranic verses and hadith, is of great poetical bewuty and translates a 
central theme of prophetology into powerful verse, that is, the perfect 
harmony of Muhammad's internal and external qualities and actions, of his 
modesty and strength, his “poverty” and majesty: 


Against the stubborn he flung the idea “There is no prophet after 
me"; 

For his dear friends, the word “I am only a human being” was sent 
down 


Impressive as Nazini’s na‘ts are, it was a poem by another Indo-Persian 
poet that was much more jated by the masses: a rather simple, 
beautiful song by Qudsi Mashhadi, still a favorite of the qawwdls of the 
Indian subcontinent,'®” Taking up again formulations first used by Jami, 
Qudsi addresses the beloved Prophet: 


Marhaba sayyid-i makki-yi madini't-iarabt 

Welcome, O Meccan, Medinan, Arab lord— 

May my heart and soul be sacrificed for you—-what wonderful 
surnames you have! 

Open the eye of mercy, cast a glance at me, 

you with the epithets Quraishi, Hashimi, and Muttalibi 


‘This emphasis on the Arabic attributes of the Prophet is typical of many 
Persian and, especially, Indo-Muslim poets, because a large segment of 
Muslims in India have long tended to highlight the Arabic element in their 
Islamic heritage. They have always remained aware that Arabia is the real 
homeland of their religion and culture and that their fathers—as Shah 
Waliullah of Delhi expressed it in the eighteenth century—“have fallen in 
exile” in India.'“° The same tendency to stress the Arabic heritage of the 
Prophet is palpable, perhaps even more than in high literature, in the 
popular poetry of the Indian Muslims, where it resounds everywhere. In 
‘one of the first poems in honor of the Prophet written in Sindhi, by Shah 
Mian ‘Inat around 1700, the “friend, Quraishi, Arab” is repeatedly ad- 
dressed: 
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Be with us, Arab! 
Help us, Medinan prince! 


As for Qudsi, he continues his na’t with the traditional sumames and 
figures of speech and calls himself, toward the end, a dog at the Prophet's 
threshold, But even this designation sounds to him too daring: 


Trelated myself to the dog. but am very distressed 
Because to relate oneself to the dog of your street is unmannerly. 


‘The claim to be the dog at the Prophet's door or rather to be lower than such 
a lucky dog occurs quite often in Persian poetry, especially in the work of 
the successors of Jami, for Jami is noted for his frequent use of the compari- 
son with dogs and even claims to be the lowliest slave of the Prophet's dog. 
‘The term is used in popular poetry as often as in urban verse, and a Panjabi 
devotee of the Prophet sings: 


am the dog of the Prophet's family 
And faithfully keep watch at their door.'? 


‘These remarks in which the poets pretend to be the dog at the Prophet's 
threshold may have grown out of the idea that even the unclean dog—which 
is not allowed into the house and whose presence spoils ritual prayer—can 
be purified by seeking the presence of noble human beings. The Muslims 
knew from the legend of the Seven Sleepers (Sura 18:17~21) that the dog 
that remained with the seven youths in the cave for 309 years became 
honored for its faithfulness; the poets may thus have intended in their self- 
identification with the dog not only an expression of modesty but also the 
implicit hope that they might be purified by constantly sitting at the Proph- 
et’s doorstep, 

Qudsi closes his poem with a mixed Arabic-Persian request 10 the 
Prophet who is, as in traditional verse, both the beloved, habié, and the 
physician, sabi, of his heart. 

‘The na't in later Indo-Persian and early Urdu poetry shows, as far as one 
can discern, two major lines of development. One is the ever-increasing use 
fof esoteric concepts in which the entirety of medieval theosophy was 
condensed in complicated terms and exotic images, as for instance in this 
quatrain devoted to the Prophet in the eighteenth century: 


© you whose light is the hasmala of the Koran of manifestation: 

‘Your body is all light, and your cheek is the sura “The Light.” 

Here you are the leader of your people. there their intercessor, 

© you locus of manifestation of the [Divine] names “Guiding” and 
“Forgiving"!!** 
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This development is equally visible in Ottoman Turkish literature, which 
was largely inspired by Persian models, and long poems with high-soaring 
titles were composed both in Turkey'** and in Indis—as for instance a 
“Eulogy for the Star of the Sphere “He approached and descended’ (Sura 
'53:8) and the Constellation in the Zodiacal House, “And he was two bows’ 
length or closer’ [Sura 53:9], in the Presence of Whose Radiance the Sun 
and the Moon of Every Morning and Evening are Smaller than {the diminu- 
tive star] Subs,” composed by a mystical poet of South India in the nine- 
teenth century.'** By means of such poems the mystical concepts connected 
with the Prophet were carried into wider circles, for even though the masses 
were fot conversant with Persian, high-sounding poetry impressed them 
considerably and filled them with awe and fervor and the awareness of 
being in the presence of something extremely grand and mysterious. 

‘On the other hand, however—this is the other line of development—the 
expression of love for the Prophet waxed ever stronger in Persian and even 
more in Urdu poetry. This was pethaps due to the influence of poetry in the 
regional languages, which especially emphasized the tender, warm, and 
soft aspects of the relationship of the faithful with the Prophet. In the 
canonical collections of hadith one finds the Prophet's word, “Nobody is a 
believer until I have become dearer (ahabb) to him than his father, his son, 
and all human beings.""'* The relation of the faithful to the Prophet was 
indeed, as another hadith mentioned, like that of children to a father, a 
‘most revered, loved, and therefore exemplary elder in the family.'*” But 
poets later came to use a stronger term for the love due to Muhammad 
“ish, which can have a slightly erotic overtone of passionate longing, 
Numerous books were written in which the Prophet's devotees called them- 
selves ‘dshig, “lover” (or, better in keeping with Western usage, “infatu- 
ated,” of “in [spiritual] love"), such as the Mi'rdj al-“ashiqin (The Heav- 
nly Ladder for the Lovers)'** or Qar al-ashigin (Food for the Lovers), a 
Sindhi book of the early eighteenth century that contains legends about the 
Prophet by which his lovers’ faith and devotion are nourished 


From the day of the primordial Covenant I have been the confused 
lover of Muhammad 

God will ask me on the Day of Resurrection: “Whose lover are you?" 

‘Then I'll say: “That of Muhammad, of Muhammad, of 
Muhammad!”"'*” 


‘Thus sang the Urdu poet Shefta in the nineteenth century; slightly earlier, 
the Rohilla prince Mahabbat Khan pursued the theme in & more romantic 
vein: 
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Muhammad Mustafa is the color of the rose of Love, 

And his curls are the spring of the hyacinths of Love 

Certainly, he, he alone is the most radiant sun of Love, 

And through him are illuminated the luminous stars of Love,'*° 


Such verses, written by a man whose mother tongue was not Urdu but 
Pashto, are quite close to the popular poetry written in Pashto and other 
idioms, with their emphasis on Love. A little sidelight: in a Pashto poem 
written by a Hindu, Sukya, the author tells how the daughter of the Proph- 
et’s grimmest enemy, Abu Jahl, immediately fell in love with Muhammad 
when he addressed her!!*! 

A delightful combination of popular and high style in na‘tiyya poetry was 
created by Muhsin Kakorawi (d, 1905), who ix regarded as the leading 
master of na‘tiyya in premodern Urdu. He begins his most famous na't in 
plain Hindi terms: 


From Benares flies the cloud toward Mathura, 
‘And the wind put the pitcher with Ganges water on the lightning’s 
shoulder, 


After taking up in the tashbib, the erotic introduction of his poem, the 
traditional imagery of the rainy season (in which lovers complain of separa- 
tion and long for union) and of the tales about Krishna and his dalliance 
with his lovesick girlfriends, the gopis, the author suddenly turns to praise 
of the sun-like Prophet and changes his language into sophisticated Urdu 
with a heavy admixture of Arabic and Persian expressions. '? 

‘When studying the development of the na’t in Indo-Pakistan one must 
also remember that in this area the tradition of religious music was very 
‘much alive, Therefore most of the poems in honor of the Prophet are 
singable, that is, they have a strong rhythmical quality and comparatively 
simple thymes, which are often repeated like a litany, Many of them use 
alliteration in the refrain, in which the letter m, the first letter of Muham- 
‘mad, seems to play a particularly important role 


Minha Mir Muhammad, madad marr kar, 
‘Sweet prince Muhammad, give help and support!"*> 


sings a Sindhi poet; and the mithd Muhammad, the “sweet Muhai 
mad," is often connected, as well, with the appellations Makki and Madi 
and related terms, 

Certain favorite expressions are repeated in many of these poems, such 
as allusions to Faran, the area near Mecca, of the description of the Prophet 
as durr-i yatim or yatima, “the unique pearl” (yatlm, “orphan,” refers of 
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course to Muhammad’s orphan childhood), To be sure, this combination 
‘appears as carly as in Sana’i's verse,’ and Jami. the constant source of 
inspiration for later poets, was fond of it,'** but the singers in the Indian 
subcontinent seem to delight even more in its constant use, One may say 
that, in general, na'tiyya poetry in Urdu as it has developed in the last four 
centuries is less burdened with theological subtleties and highflown termin- 
ology than Persian poems of this type from the same period. 

Jan Knappert’s remark that “Swahili pious literature breathes a spirit of 
great love and devotion to the Prophet, of dedicated obedience to God's 
‘own most loved creature” holds true for popular poetry in practically all 
Islamic languages; for, as Knappert continues, “all love which a Muslim 
hhas to give is concentrated upon God's shining representative.”!* There- 
fore the recitation of eulogies for the Prophet is usually connected with the 
{great events of personal lif. In Sind and in Kashmir, and certainly in many 
other areas, na'ts are recited or sung at weddings, at the eclebration of a 
birth, at circurncision, and s0 on, and Indo-Pakistani Muslim ladies enjoy 
special gatherings in which poetry praising the Prophet is recited. 

The verses of many stharfls. “Golden Alphabets," in the languages of 
the subcontinent begin with Koranic quotations or hadith that allude to 
Muhammad's unique position. The letter m may remind the poct of md 
zdigha, “the sight did ot rove” (Sura 53:47); q sometimes evokes qalbt ld 
-yandim, the hadith “my heart does not sleep," but more frequently gdb 
qausain, “two bows' distance” (Sura $3:9); b may recall the hadith qudst 
[Lam Ahmad] bild mim, without m, Ahad, One.” 

A different type of Golden Alphabet is found in the Arabic tradition, One 
‘example, a mukhammas by ‘Uthman Mirghani, called An-ndr al-barrdg fl 
madh an-nabi al-misdag (The Brilliant Light in the Praise of the Truthful 
Prophet) is a strophic poem rhyming at every fifth line in a letter according, 
to the sequence of the abjad alphabet, !"7 

‘The Indian birahmdsa poems, which deal with the peculiarities of the 
{welve months of the year as seen by a loving woman, are a genre used all 
‘over the subcontinent.'* Each poem describes through the mouth of a 
lovesick girl her different feelings during her bridegroom's or husband's 
absence. In the Muslim context the gir! often becomes the human soul who 
pines for the beloved Muhammad. In such cases, the bdrahmasa follows 
the sequence not ofthe Indian but of the Islamic months, and the bridal soul 
reaches proximity to God in Mecca and the presence of the Prophet in his 
Rauda in Medina in the last month of the funar year, Dhu'/-hijja, the month 
of the pilgrimage. Here there develops a mood somewhat comparable to the 
“bridal mysticism” of the Judaco-Christian tradition, basically alien to the 
Muslim approach to the Prophet but apparently assimilated from Hindu 
‘motifs such as Radha’s longing for Ksishna and the entire terminology of 
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that literature. ‘That is why in this genre of poetry, which is common in 
Sindhi and Panjabi, the poet addresses himself to imaginary girlfriends as 
though he himself were a bride, and the Prophet assumes the qualities of the 
Tonged-for bridegroom: 


Hail! Hail bridegroom, Muhammad the Arab! 
Have mercy, O most merciful one!!*? 


The “bridegroom of Medina” is so much a standard topas of Sindhi devo- 
tional poetry (dating at least from the day of Abdur Ra'uf Bhatti in the early 
eighteenth century) that the poet can even maintain that during the heavenly 
journey, 


Gabriel went in front, afoot, the bridegroom riding his horse." 


This imagery seems, however, to be restricted to the poetry of the Indian 
Muslims, and there again mainly to the plains of the Indus Valley and the 
Panjab, where the mystical poets also like to compare their souls to the 
heroines of Sindhi folk tales, such as Sassui or Sohni, both of whom 
sacrificed themselves in search of the beloved—who in this ease symbol- 
izes the faraway Prophet 

‘Sometimes verses in the popular languages point to inexplicable mystical 
secrets, This is especially apt to happen when they are composed in the 
environment of an important local religious center, which has likely accu- 
mulated its own traditional lore, In Gulbarga, where the great Chishti saint 
Gesudaraz lies buried, one sings during celebrations of the anniversary of 
his death a very old Hindi song in which it is said 


Put in water, some salt— 

When it dissolves, what shall it be called? 

Likewise Mustafa melted his self into God. 

‘When the self is dissolved, whom could one call God?!*" 


Such an image is certainly not easily compatible with the orthodox interpre- 
tation of the role of the Prophet, but the verse is obviously a favorite among 
local believers. 

Everywhere the poets have hoped to see the beloved Prophet in their 
dreams, to be blessed by him as Busiri had been. A few decades after 
Busini’s time, Yunus Emre in Anatolia recorded his own good fortune: 


In an inspired dream tonight 
Tsaw Muhammad. 
In the clean mirror of the heart 
I saw Muhammad. 
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The angels stood in rows and rows, 

‘They donned green garments, beautiful 
And they exclaimed: “Muhammad!"—Thus 
Isaw Muhammad. 


Muhammad gave a bow! to me, 
Intoxicated was I then— 

The Lord bestowed such grace on me: 
1 saw Muhammad. 


I, like a drop sunk in the seas, 
Found healing for my suffering: 
‘Today I was so greatly blessed— 
saw Muhammad!" 


Other folk poets describe how proud and happy they are that they belong to 
the community that has been elected by God and upon whom His merey has 
descended: 


In Muhammad's community 1 put on the trousers of faith 
‘And came, strutting like a peacock." 


Thus sang Eshrefoghlu Rumi in Turkey in the fifteenth century; three 
centuries later one of his compatriots, Sazayi, wrote, in more sophisticated 
lines: 


You are that sun of truth before whom the whole world is nothing but 
a speck of dust, 

Your existence is the motive for time and space, O messenger of God! 

‘Those who drink the goblet of your love, don’t care for Khidr's water 
of life— 

For your love is eternal life, O messenger of God!'* 


‘And Egyptian folksingers in our day say with similar intentions but in less 
artistic style: 


All [passionate] love is prohibited, 
But for the Prophet it is permitted, 
And the drinking of wine is prohibited, 
But permitted is (drinking from] the Prophet's saliva.'° 


For the popular bards, love of the Prophet is the heart of their faith. Even 
more, it is the center of life, not only of human life but of the life of 
everything created, for stones and trees, animals and walls, have pro- 
claimed his glory. That is why a Sindhi poet can sing: 
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‘The lotus sees the sun in longing dream, 
‘The moth’s enamored by the candle’s beam, 
‘The nightingale repeats the rose’s theme, 
‘And full of love you hear the partridge scream— 
But all of them, they love that glorious prince!!** 


Popular poets as well as the masters of high, classical literature know that 
just as the Prophet is the meaning and end of creation, he also will be the 
‘one to guide them to eternal life. For he is the caravan leader “who first 
stepped forth from the concealment of non-being, and led the entire caravan 
of creation out onto the plane of being,” as Najmuddin Razi Daya says.'*” 
And on this “plane of being,” he is the mystical guide who—as at the end 
of ‘Attar's Musibaindma—guides the seeker into “the ocean of his own 
soul” where he will find the Lord. 

‘When Maulana Rumi proudly states that 


Our caravan leader is the pride of the world, Mustafa,’ 


he is in tune with the poets in the Indus Valley and in Anatolia, who praise 
the great caravan leader who guides them safely on their way to the central 
sanctuary in Mecca, which is the reflection of the heavenly Ka'ba.! And if 
the poets happen to live in the valleys of the great rivers, or close to the 
‘ocean, they praise him as the pilot who steers the fragile boat of life through 
the deep waters, between sandbanks and whirlpools, to the faraway shore of 
peace, as Shah ‘Abdul Latif in Sind describes it in Sur Sarirag.'” So also 
the Bengali folk poet uses images taken from the life of fishermen and 
sailors, who know that they depend upon the experience and wisdom of the 
pilot to find their way to the other shore: 


I shall never find again 

‘A compassionate friend like you. 

You showed yourself — 

Now do not leave, O Prophet of the faith 
You are the friend of God, 

Helmsman to the far shore of truth— 
Without you we would 

Never again sce that world on the other shore. 


ELEVEN 


THE *“*MUHAMMADAN PATH" 
AND THE NEW INTERPRETATION 
OF THE PROPHET’S LIFE 


‘As much as the Muslims in general refuse to be called Muhammadans, the 
expression {a*iqa muhammadiyya, “Muhammadan Path,” was used by 
quite a few premodern mystical groups who wanted to express, with this 
designation, their faithful adherence to the sunna of the Prophet to the 
exclusion of later usages that had been adopted into the mystical way of life 
The term {aria muhammadiyya was used in this fashion in eighteenth- 
century India by some mystical leaders, and the members of this ¢ariga 
were to play an important political role in the subcontinent during the first 
half of the nineteenth century.' At the same time, several North African 
mystical fraternities used the same term to emphasize the exemplary role of 
the Prophet in their religious life, Recently, a related movement of the 
““Muhammadiyya” has become prominent among Indonesian Muslim: 

One of the precursors of the Indian fariga muhammadiyya was, in a 
certain sense, the reformer Ahmad Sirhindi, called by his admirers the 
mujaddid-i alf-i thant, “the renovator of the second millennium,” for he 
appeared on the scene shortly after 4.1. 1000 (A.D. 1591-92).° Ahmad 
hindi Was a member of the Nagshbandi order, which had developed in 
ntral Asia and played an important role in Central Asian politics during 
the fifteenth century; almost all the scholars and poets connected with the 
Timurid court of Herat were associated with the Naqshbandiyya, among 
them the poet Jami and the powerful minister Mir ‘Ali Shir Nawa’i. At the 
same time, politics in Bukhara and adjacent areas were largely under the 
influence of the Naqshbandi master ‘Ubaidullah Arar, a man of great 
charisma and political acumen, to whom Jami dedicated one of his major 
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didactic epics, the Twhfat al-ahrdr. The Naqshbandiyya reached India 
Afghanistan in the late sixteenth century; the major figure in this develop- 
ment was Khwaja Bagi-billah, a friend of many intellectuals in Akbar's 
days. Ahmad Sithindi joined the order and soon began to preach against the 
tendencies of the emperor Akbar, which seemed to many to blur the borders 
between Islam and “infidelity.” He would not accept any religious way as 
valid with the exception of Islam. His concept was that of a mystically 
tinged Islam which yet retained its pristine purity without any admixture of 
Pagan, that is in his case, Hindu, elements, In this definition of Islam, the 
person of the Prophet was central, for it was he who defined the borderline 
between Islam and infidelity—an idea expressed by ever so many poets in 
their highflown na‘ts, The first half of the profession of faith, which ac- 
knowledges the Oneness and Uniqueness of God, could be accepted by 
Hindus and members of other religious traditions, but the second half, 
which gives Muhammad his unique position as the messenger of God, 
defines Islam as a distinct and distinctive religious system,* 

Ahmad Sithindi, like many other Nagshbandi leaders, certainly had 
political ambitions, and this political role of his, which proved important 
for the development of Indo-Mustim self-consciousness, has been high- 
lighted during our own century by the defenders of the Two Nations theory: 
that the Muslims of India form a closed community, sharply distinguished 
from the Hindu majority. Ahmad’s mystical speculations and his remarks 
about his own mystical role have attracted comparatively little interest. Yet 
his sayings about his role in the divinely ordered plan of world history were 
xo daring in his era that the emperor Jahangir, Akbar’s son, had him 
imprisoned for some time “until the heat of his temperament and confusion 
of his brain were somewhat quenched,” as Jahangir himself tells in his 
memoirs, horrified and perhaps also somewhat amused by Ahmad's claims 
‘as found in his letters, “that album of absurdities.”* 

‘As far as 1 can see, the formula And Ahmad bild mim, “I am Ahmad 
without m, Ahad,” a favorite of most poets and mystics in the eastern lands 
of Islam, was not used by the Nagshbandis because they were afraid that it 
might lead to pantheism and did not define the unique position of Islam 
sufficiently, But even Sirhindi could not avoid puns on the names of 
Muhammad, as they had been widely popular from at least the days of 
‘Attar. Thus he claimed that Muhammad during his lifetime had two indi~ 
viduations, which are manifested in the two ringlets of the two m’s of his 
name (mhmd). One is the human, bodily one, the other is the angelic, 
spiritual one. In the course of the first millennium of Islamic history, said 
Sirhindi, the first m of Muhammad's name slowly disappeared and was 
replaced by the letter alif, a, which is the cipher of Divine Unity and 
Unicity. Thus, Muhammad (mhmd) became Ahmad (ahmd). (The reader 
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will have no difficulty seeing here a subtle allusion to Ahmad Sirhindi's 
‘own name.) The reformer then developed the theory that a “normal be- 
liever” (which perhaps means someone who is closest to the ideal of the 
normative Muslim as the perfect follower of the Prophetic surna) is called 
to reconstitute the original manifestation of Muhammad. That means that 
the believer would make apparent in the world not only the spiritual but also 
the political and social aspects of the Prophet's teaching, and thus give 
Islam new luster. Then the "perfections of Prophethood” would reappear in 
their fullness and perfect glory. 

‘Ahmad Sithindi considered himself and three of his descendants to be 
‘gayyiim, that is, in his terminology, the highest spiritual power, which 
keeps intact the course of the world." It is a strange coincidence that the 
fourth and last gayydm, Pir Muhammad Zubair, died in 1740, not long after 
the conquest and pillage of Delhi by Nadir Shah in 1739—an event that 
indeed marked the beginning of the end of the once mighty Moghul empire 
‘The empire had been slowly breaking to pieces since the death in 1707 of 
Aurangzeb, the last powerful emperor, aged nearly ninety. Internal and 
external wars and tensions shook its very foundations, and the sack of Delhi 
in 1739 was merely an outward sign of the end of Moghul supremacy over 
the larger part of India. But it was in this very time of disintegration that « 
group of Muslim theologians recalled the significance of the role of the 
Prophet as the “beautiful model”; and during the same period, three great 
mystical thinkers in Delhi, all of them affiliated to the Nagshbandiyya 
(though also to other Sufi orders) appeared as leaders of the new “Muham- 
madan” theology that intended to give the desperate Muslims a new impe- 
tus and lead them back to the Golden Age of the Prophet and his first four 
successors.” 

‘The most famous of these leaders is Shah Waliullah, whose political role 
in northwestern India was remarkable. He saw himself as called by the 
Prophet and invested as his “vicegerent in blaming.” mu‘dtaba, and the 
thirteen visions in which the Prophet appeared to him allow us interesting 
insights into the formation of his religious identity. Thus, Shah Waliullah 
realized that he was called to guide a small fraction of the Prophet's people, 
the wnma marhima, "those upon whom God has shown mercy.”” Beside 
Shah Waliullah stood his friend and senior colleague, Mazhar Janjanan the 
sunnitrash, *Sunnicizer,” a Nagshbandi famed for his absolute, unflinch- 
ing imitation of the Prophet’s swnna, Not only did Mazhar lead an exem> 
plary mystical life, but he was also a good poet in both Persian and Urdu, 
even distinguished as one of the “four pillars of Urdu poetry.” The third 
figure in this group was Khwaja Mir Dard, known primarily as the only 
truly superior mystical poet in Urdu, a language that had become increas- 
ingly refined and served as a vehicle of poetry in Delhi and Lucknow from 
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the carly eighteenth century onward. However Dard was also a speculative 
theologian who was instrumental in the formation of the tariga muham- 
madiyya. His father, Nasir Muhammad ‘Andalib, friend and devotee of the 
fourth gayyiim, had been blessed by a vision in which Imam Hasan showed 
him the fundamentals of the fariga muhammadiyya. (Incidentally, Hasan 
ibn ‘Ali, the Prophet’s elder grandson, was also an important source of 
inspiration to the Shadhiliyya, which like the Nagshbandiyya is a "sober" 
order.) Probably Imam Hasan was chosen as a model by the non-Shiite and 
even anti-Shiite Sufi orders instead of Husain because the latter's venera- 
tion among the Shia had assumed dimensions that the Sunnites, despite 
their high respect for the Prophet's family, could not tolerate 

‘Andalib initiated his son Mir Dard, who was at the time of his father's 
vision (ca. 1734) about thirteen years old, into the Muhammadan Path; 
other members followed. This (ariga is basically nothing but a mystically 
heightened fundamentalism in which the unification of the seeker with the 
principle of the hagiga muhammadiyya constitutes the goal of the Path 
One can say that the old Sufi tripartition of the Path, sharfa-tariqa— 
hagiqa, was expressed by Dard and his disciples in the idea that the faithful 
observance of the Muhammadan sharva in the Muhammadan fariga fi- 
nally leads to unification with the hagiga muhammadiyya, in which the 
wayfarer is endowed with the pleroma of the Ninety-nine Names and 
becomes the Perfect Man (even though Mir Dard does not use this term in 
his writings). For "Humanity consists of Muhammadanism,’** 

Mir Dard composed numerous Persian works meant to serve exclusively 
the cause of spreading the Muhammadan Path, for he believed that only this 
path would save the population of Delhi, which was suffering from inces- 
sant raids, attacks, famines, and political instability in the decades follow- 
ing Nadir Shah's invasion. In the fariga muhammadiyya as claborated by 
Mir Dard, his father ‘Andalib appears for all practical purposes as the 
representative of the Prophet, whose corporeal descendant he was (being a 
sayyid), but with whom he had also reached perfect mystical union in fand 
{fi'r-rasiil, “annihilation in the Prophet.” The reports that Dard gives about 
his own investiture as the vicegerent of the Prophet and his ascent through 
the stages of various prophets until he reached the hagiga muhammadiyya 
aare psychologically highly interesting and attempt to express in long- 
winded, swinging Persian prose the same ideas that other mystical poets 
had sung in ecstatic verses.” 

However, Dard, who never left his hometown, Delhi, and who also— 
contrary to Naqshbandi ideals—loved and sponsored music, was not inter- 
ested in politics, and one never finds in his work eny derogatory remarks 
about the large Shia component in the country. Mazhar Janjanan, on the 
other hand, was violently anti-Shia and was even killed, at a great age, after 
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ridiculing a Shiite Muharram procession. It was in the circles around 
Mazhar and Shah Waliullah that the political importance of the Prophet was 
emphasized. With an argumentation typical of modem Islamic polemics 
Mazhar, for example, wrote about the relations between the (wo major 
branches of Istam: 


According to the agreement of both sides [Sunnites and Shiites} our 
Prophet is the mercy for the inhabitants of the world and the worthiest 
Cf prophets; his nation is also the best of nations, and his religion 
abolishes all religions, . . . Thus it is necessary that his law be more 
powerful than the other laws and that his nation be more numerous in 
relation to other nations, . . . It is absolutely clear that the largest part 
of the Muslims are Sunnites; no other group has the multitude and 
strength that this group possesses, and all the saints and most of the 
scholars, nay rather most of the rulers and princes of Islamic coun: 
tries, with whom the strengthening of the firm religion is connected, 
have been in the past and still are at present members of this {the 
Sunni] faction," 


That means that according to Mazhar's conviction the greatness of the 
Prophet can be proved by the number of the members of his community: the 
Breater number of believers is therefore proof for the truth of a religion, 
This proof of the truthfulness of the Prophet, which is derived from the 
success of his teaching and his political activities, was known in earlier 
times as well, but it scems that the tendency to interpret the Prophetic office 
as a sociopolitical factor began to attract more scholars during the eigh- 
teenth century, Shah Waliullah too claims that the truth and sincerity of a 
prophet’s claim can be examined by looking at the political and social 
results of his preaching, for 


God gave him intelligence by which he could find the proper means 
to institute a healthy society, {means} such as good breeding, domes- 
tic economy, social intercourse, civie economy, and the management 
of the community, '* 


It is interesting to notice that more than 150 years later Muhammad Iqbal, 
the great modernist interpreter of Islam, expressed a similar opinion, only 
with the difference that instead of complicated Persian phrases he uses 
philosophical English: 
Another way of judging the value of a prophet's religious experience, 
therefore, would be to examine the type of manhood he has created, 
and the cultural world that has sprung out of the spirit of his 
message. ( 
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This shows that—as Iqbal states somewhere else, correctly—the modem 
approach to Islam indeed begins with Shah Waliullah: scholars are no 
longer interested in the miracles of the Prophet but rather in his role as 
nation-builder and model for social conduct. 

‘This viewpoint, of necessity, confronts the Muslims constantly with the 
ideal of the Prophet and the reality of their own political disintegration, and 
thus creates a permanent tension between the elusive ideal and the sad 
political reality. The Golden Age of the Prophet and the first four caliphs 
remains the yardstick by which the Muslims measure their present situa- 
tion. In a time like eighteenth-century India, when the Muslim rule virtu- 
ally collapsed, and foreign imperialists such as the British and the French 
encroached upon the subcontinent, the person of the Prophet became in- 
creasingly central in the Muslim community. Even though Muhammad's 
role as intercessor at Doomsday was mentioned time and again, and his 
help implored by the poets, the reformers understandably emphasized the 
practical aspects of his message, This emphasis was needed, for the Mus- 
Jims had to cope in various ways with resurgent non-Muslim communities 
such as the Mahrattas and the Sikhs, but more importantly they had to learn 
how to adjust their lives to the rule of the British, who extended their power 
successfully in practically every realm of life, In this respect it is worth 
mentioning that Shah Waliullah, who so energetically called upon the 
Pathans (Rohillas and Ahmad Shah Durrani) for help against the Mahrattas 
and Sikhs, never speaks of the British—who during his lifetime, in 1757, 
gained their first, decisive victory at Plassey in Bengal and whose influence 
increased day by day. 

Convinced that he was the Prophet's “vicegerent in blaming.”' Shah 
Waliullah scolded with hard words all those who neglected their duties and 
the God-given commandments, indulging in vices of sorts; those who 
performed pilgrimage to the shrines of saints instead of praying exclusively 
to the one and unique God; and those who did not even oppose the construc- 
tion of wineshops and brothels on their lands if they were able 10 make 
some money from such dirty business. In holy wrath the reformer also 
attacked those who studied philosophy instead of concentrating upon the 
Word of God and the traditions of the Prophet: are these people not meaner 
than dogs, he asks, these misguided “scholars” who lick the dry bones of 
two-thousand-year-old Greek philosophy?'* One thinks immediately here 
of the verses of Sana’i, ‘Attar, Rumi, and other early Sufi poets who stated, 
time and again, that no one is farther away from the shari‘a brought by the 
Hashimite Prophet than a philosopher. 

It is somewhat difficult to describe Shah Waliullah’s own system of 
thought in detail. His numerous works are written in a complicated, idio- 
syncratic Arabic or Persian style, and it is not always easy to discover the 
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exact meaning of his sentences (even though his grandson, Shah Isma'il 
Shahid, composed a special book to explicate his grandfather's terminol- 
ogy). Like many other Indian Muslims, Shah Waliullah highlights the 
Arabic aspect of the Prophet, and the “Hashimi, Quraishi, Maki, Madini" 
Prophet of whom Qudsi had sung a century before him is the focal point of 
his meditations, just as he was to be later the pivot of lqbal’s prophetology. 
‘The Arabic character of Islam in its pristine purity and simplicity is clearly 
contrasted by Waliullah with the confusing plethora of the Indian religious 
tradition. In this context the Indian Muslims are given a very special place 
in the world: among the Hindu “idol-worshipers” they are called to bear 
witness to the Divine Unity. 

‘According to Shah Waliullah, every prophet bears in himself the differ- 
ent grades of perfection: the perfection of proximity that is reached by the 
performance of supererogatory works of piety, qurb an-nawafil (this com- 
prises the station of the saints); of proximity to God that is attained by the 
punctual fulfillment of religious duties, qurb al-fard'id (this is the station 
‘of the prophets); and of proximity to the angelic world, malakir, ‘The 
Prophet of Islam has a very special relation to the angelic plane from which 
events on earth are guided and arranged, for his heart is a mirror of the 
Sphere of Holiness, hazirat al-quds. This is that sphere in which the 
events from the highest level of the heavenly realms are reflected, The soul 
‘of Muhammad is compared to a polished stone, hajar baht—an idea 
found much earlier in Ibn ‘Arabi’s philosophy.!° Only such a perfectly 
polished heart was able to receive and reflect all divine illumination and 
inspiration. After God had entrusted to the Prophet the rule over the world 
and the care of his community, it was necessary that his soul, the polished 
stone, should participate in the great actions of the Highest Assembly, al- 
mal'a al- a'ld, and be endowed with knowledge of past and future events 
‘Thus this prophetic soul reflected the stories of generations past and knew 
‘of things that were important for the welfare of the community; likewise the 
Prophet was granted knowledge of the events that will come 10 pass at 
Doomsday. So Shah Waliullah explained the Prophet's knowledge of events 
past and future, a knowledge that cannot be understood and explained by 
reference to natural causes 

‘One of Shah Waliullah’s passages seems quite mysterious: he sees Mu- 
hammad develop in three circles that wax, like crescent moons, into a full 
moon until the full completion, that is, his position as Seal of the Prophets, 
is achieved, In another passage the Prophet appears to him as someone who 
is distinguished by complete inner harmony and supported by the Sphere of 
Holiness, However, even more important is his active role in creating a 
successful community. Again, in a different connection, Muhammad ap- 
pears in the traditional Islamic way, as the Seal of Prophethood, who was 
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sent to humankind and djinn, who is going to intercede for the sinners of his 
‘community, and who admonishes the faithful to busy their tongues without 
interruption in reciting his virtues. 

Iqbal, who praised Shah Waliullah as the first Muslim who felt the need 
for a new spirit in Islam, took up in his own works the latter's remark that 
every Prophet has educated one special people, who then could be used as 
the nucleus for building an all-embracing law. It seems that this idea goes 
back to @ quotation from Shah Waliullah’s comprehensive Arabic work 
Hujjat Allah al-baligha, and it is interesting to note that the eighteenth- 
century reformer voices the opinion that the nature of the prophetic mes- 
sage is related to the character of the people to whom the respective prophet 
is sent: 


Prophethood is something like refining and polishing something to 
make it as beautiful as possible, whether this thing be a lamp or a 
lump of clay. . . . The innate character of a nation is comparable to 
the material, be it a lamp or clay.'® 


‘This explains why the prophets preach on different levels. Their messages, 
which were addressed to one people after another, became increasingly 
refined until the message became all-comprehensive in Muhammad, Only 
he comprises all aspects of the revelation; the messengers that worked 
before him had to gear their words toward the specific race to whom they 
were sent, or had to adapt it to more or less elevated levels of conscious- 
ness. 

‘Shah Waliullah sometimes surprises his readers with amazingly modern- 
sounding remarks, particularly when he tries to explain the miracles of the 
Prophet. Thus the Splitting of the Moon, as we saw earlier, appears to him 
as perfectly intelligible in the light of natural causes. He even explains the 
details of Muhammad's heavenly journey in a novel way: all the human 
perfections of the Prophet were manifested in his pure body, while his 
“animal perfections” were materialized in the shape of Buraq. And yet this 
same scholar who attempted to rationalize miracles like the Splitting of the 
Moon, which people loved so dearly, also praised the signs and miracles 
performed by the Prophet in a long, traditional poem that takes up exactly 
the same imagery that had been used by hundreds of pious poets in the 
Persianate world. 

One problem that was always stressed in the later Nagshbandiyya, and 
which therefore plays an important role in the theology of the (ariga 
muhammadiyya, is the difference between the (wo types of proximity man 
can attain, that is, the qurb an-nawafil and qurb al-fard'id. The first term, 
“proximity reached by supererogatory works,” is derived from a well- 
known extra-Koranic Divine Word, the so-called hadith an-nawafil, in 
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which the Lord says: "My servant does not cease to come closer to me by 
‘means of supererogatory works, and when he approaches me a span, I 
approach him a cubit, and if he comes walking I come running, and then [ 
love him until become his eye by which he sees, his ear by which he hears, 
and his hand by which he grasps." This hadith qudst was interpreted by the 
mystics as pointing (o a transformation of man, who by constant service 
reaches divine proximity and is lost in God. This is at the same time the 
final point on the “way of intoxication” for those who are so completely 
carried away that they lose themselves in God and do not want to return to 
this world,” The “proximity achieved by the performance of religious 
duties,” on the other hand, is regarded as the way of the prophets, who 
experience the Divine Unity as a result of punctual fulfillment of all reli- 
gious duties. This idea is based on another hadith qudsi, which is elabo- 
rated by Razi Daya, a typical representative of “sober” Sufism: “God says: 
“There is naught that brings men so nigh unto Me as performing that which 
Uhave made incumbent upon them." For according to this medieval Sufi 
leader, “each commandment of the Law is a key to one of the locks of the 
supreme talisman,.”"* Those who pursue this path will return into the world 
sober and inspired to work there for the realization of the kingdom of God. 
‘This was. for the Nagshbandis, the highest possible station, and it fits 
perfectly with the interpretation of Muhammad's return from the mi’rdj in 
order to guide his community. These two types of possible response to the 
experience of proximity to God show with perfect clarity the difference 
between what historians of religion (since Nathan Séderblom) have called 
the “prophetic” and “mystic™ types of experience. 

‘One of the three mystical theologians of Delhi, Mir Dard, devoted many 
chapters in his Persian works to this very problem, Being a sayyid on both 
sides of his family and hence closely related to the Prophet, he felt that by 
following the example of his noble ancestor earnestly and by performing 
tunceasingly the duties laid down in the sharf'a he could further enhance his 
relation to Muhammad. At last he reached a stage where he experienced 
himself as the true successor of the Prophet charged with calling mankind to 
the true “Muhammadan” faith: 


He [God] spoke to me: ". . . O Vicegerent of God and Sign (Aya) of 
God! Verily I have witnessed your state of servanthood: now witness 
My Divinity. for you are My servant and he whom I have accepted 
and whom My Prophet has accepted. . . .” 


And after Dard has acknowledged that he is “the descendant of Your 
beloved and part of Your nightingale |‘Andalib],” God addresses him: “I 
have called you to the final sum total and the Muhammadan sum total; 
whoever obeys you obeys God and the Prophet"! 
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Thus, around 1750-60 not only did Shah Waliullah consider himself to 
be the “vicegerent of the Prophet in blaming,” but Mir Dard experienced 
his own investiture as the Prophet's vicegerent in all his aspects. This may 
bbe one reason for the fact that neither of the two mystics, who lived not very 
far from each other in Delhi, ever mentions the other's name in his works 
(though Waliutlah’s sons studied Urdu poetry with Dard). 

‘One may surmise that the new importance given to the historical or at 
least semihistorical Muhammad in India during the eighteenth century can 
be largely explained from the political situation: the suffering community 
needed a strong, radiant model for their survival. One can also sense in this 
movement a nostalgia, a longing for the Golden Age. Did not the Prophet 
create the “best of all nations,” one that was called to be the bearer of the 
final Divine law? And yet this nation, despite its former glory and power, 
had now nothing to counteract the incursions of the Sikhs, Hindus, and 
Europeans in their area except. at best, their pride in their past. Such 
nostalgia has been an important ingredient of the veneration of the Prophet 
Lup to the present, for the ideal of the Muslims has remained the time when 
Muhammad fed them from victory to victory. The only way open to the 
beleaguered Muslims in India was, they felt, to go back to him in the hope 
that in this way the community might prosper again. 

Even so, their situation deteriorated almost from year to year. After 
1806, the last Moghul rulers were more or less puppets in the hands of the 
British East India Company. But the (ariga muhammadiyya was alive 
under the surface. Some thirty-five years after Mir Dard's death in 1785, 
the name of the fariga muhammadiyya served to designate a political 
movement that was theologically supported by the descendants of Shah 
Waliullah. The leader of this movement, Sayyid Ahmad of Rai Bareilly, 
tried, along with his followers, to drive the Sikhs out of the northwestern 
areas of the subcontinent, which were inhabited by a Muslim majority.”” As 
in early Islam, the personality of the Prophet was regarded by the freedom 
fighters as the axis around which the true believers gather, and the remem: 
brance of his life inspired them to believe in the final victory of Islam over 
all its enemies. Even when Sayyid Ahmad and his theological adviser, Shah 
‘Waliullah’s grandson Ismail, were killed by the Sikho in 1831, and the 
community apparently then dissolved, the enthusiasm of the remaining 
fighters remained unshaken; on the contrary, for decades afterwards they 
fought for their ideals, now no longer against the Sikhs but rather against 
the British, still hoping to reinstate a truly Islamic rule in India. 

A political movement centered upon the Prophet was not, however, 
peculiar to India. At almost the same time that Indo-Muslim fighters rose 
up in the name of the Prophet. similar fraternities appeared in North Africa 
and the central Islamic lands. Both the Sanusiyya and the Tijaniyya are 


226 
THE “MUHAMMADAN PATH” 


mystical fraternities that from their inception have placed the figure of the 
Prophet in the center of their religious life; on the basis of his role as leader 
of the victorious armies, they began to fight the French and Italian colonial 
powers “in the name of God and His Prophet.” 

In the Sanusiyya the identification of the mystic with the Prophet, upon 
whose essence he must concentrate, is the pivot of piety. In yet another 
order, the Mirghaniyya, which began to blossom at about the same time in 
Mecca and then expanded into Egypt and the Sudan, constant remembrance 
of the Prophet and unflinching love for him are, even more than in other 
orders, the true badge of identity, as one can see from the litanies and 
invocations used by the members of these religious groups to the present 
day. 

Constance E. Padwick mentions the basic experience of the leaders of 
these movements. It is said of Ahmad at-Tijani 


‘Among the graces with which God honoured him was the waking vi- 
‘sion of the Prophet, continuously and ever, so that it was never absent 
from him for the twinkling of an eye. And (another grace was) his 
questioning of the Prophet on everything and asking his counsel in 
small things and great, and undergoing training at his hands." 


Similarly, the founder of the Sanusiyya (and the Minghaniyya) was in 
constant contact with the beloved Prophet: 


‘This order is founded on the absorption of the inner life of its founder 
in the spectacle of the Very Self of the Prophet, with the building up 
of his outer life on the following of him in word and deed, and the oc- 
cupation of his tongue with the calling down of blessing upon hitn 
and his perseverance in this during the greater part of his solitary and 
his public devotions, till the magnifying of the Prophet dominated his 
heart and was mingled with his inmost being, so that he was moved at 
the very mention of him. And the vision of the Prophet's essential be- 
ing reigned in his heart so that no created being other than the Prophet 
had any weight with him? 


‘As we saw (p. 100), the Tijaniyya recommends the prayer called Al- 
Fatihiyya more than any other prayer to its followers, The Sanusiyya 
prefers the so-called Azimiyya prayer: 


My God, I ask Thee by that light of the Face of the great God which 
filled the bases of the Great Throne, and by which uprose the worlds 
of the Great God, to call down blessing on our Lord Muhammad, the 
great in rank, and on the family of the Prophet of the great God.?? 
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In the Mirghaniyya, which has produced a vast literature of prayer poetry 
‘and blessings for the Prophet, the faithful may pray 


‘0 God, by the rank of Thy Prophet, by Thy love to him and his love 
to Thee I ask . . . : Double, O Lord, my love to him; adorn my hear- 
ing with the earrings of the joy of his speech!* 


‘The nineteenth century, when such prayers were popular in both East and 
West among the faithful, was a time of increasing political tension for the 
entire Islamic world, It thus may come as somewhat of a surprise that even 
during this period some Indian Muslims could devote their time to seem- 
ingly hairsplitting problems concerning the role of the Prophet, but so it 
‘was, The theologian Faz!-i Hagq Khairabadi, who was later banished to the 
Andaman Islands for his active participation in the unsuccessful military 
revolt against the British in 1857, had a dispute with the leader of the 
tariqa muhammadiyya, Ismail Shahid. The problem at stake was whether 
God could create another Muhammad in case the necessity to do so should 
emerge. Fuzl-i Hagq held that God could by no means create another 
Muhammad, whereas Ismail Shahid believed that He could do so but 
would not do it. Mirza Ghalib, who soon afterwards composed his grandi- 
ose na’t of 101 verses, was asked his opinion, and to the disappointment of 
his friend Fazi-i Hagg he sided with Isma'il, though couching his thought in 
carefully chosen Persian verses 


Wherever a tumult of a world arises, 
‘There “Mercy for the worlds” is also found.?* 


‘That means that should God ereate other worlds with intelligent creatures, 
He would not deprive them of prophetic guidance. A century later Iqbal 
took up this idea in his Javidndma; for the problem, which was really 
insignificant in the early nineteenth century. had gained importance with 
the progress of science—for instance, with the astronomers” discoveries of 
more and larger galaxies, the structure of which seemed to allow the 
possible existence of organic life of some kind or the other elsewhere. What 
‘would happen to these extraterrestrial beings? Would they not also need 
spiritual guidance by prophets? But if so, how to combine Ghalib’s answer 
with the central dogma of Islam, that of the finality of Prophethood? Iqbal, 
wisely enough, averted further discussion of this delicate point through a 
skillful turn of his poem; we leam from his correspondence with Sayyid 
‘Sulaiman Nadwi that Ghalib’s verse had caused him some anxiety.” 

But during the nineteenth century it was comparatively rare that such 
ideas occupied Muslim thinkers. The Muslims in India and somewhat later 
in Egypt had completely different and more pressing problems, Their 
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British colonial overlords had introduced them—at least a few of them—to 
books written by European orientalists about their beloved Prophet, and 
with amazed horror they studied the biographies of Muhammad by William 
Muir and Aloys Sprenger. Its therefore quite natural that a new theological 
approach should have emerged from the first ¢lash with the European 
“ritical” approach to the Prophet's life. This new theology was, under- 
standably, largely apologetic, and centered mainly upon the person of the 
Prophet 


The great reformer of Indian Islam, Sir Sayyid Ahmad Khan, was One of 
the first, if not the first, to construct his modemist theology with regard to 
the Prophet, whom he deeply loved.*’ ‘To be sure, Muslim orthodoxy 
attacked him vehemently for his cooperation with the British and also 
because he, a layman without the traditional theological education in a 
‘madrasa, bad arrogated to himself the right to modernize the outlook of the 
Muslims, In his early youth Sayyid Ahmad—in this period an extremely 
sunna-conscious Muslim—had composed a kind of “reformed maulid,” a 
work in which he intended to rid the figure of the Prophet of later legends 
and mythical accretions. His ideal was, like that of the Nagshbandiyya, that 
the true Muslim should realize in his life the akhlag-i muhammadi, the 
noble qualities of the Prophet, and imitate him in every respect in the sphere 
of ethics. Like Shah Waliullah before him, Sayyid Ahmad recognized that 
the enormous mass of commentaries, scholia, and supercommentaries on 
the Koran constituted a great danger to the Muslims, for these commen- 
taries seemed to obscure rather than illuminate the simple, clear message of 
the Holy Book, He therefore lamented that God's commandments, “which 
that innocent, honest, simpleminded prophet of sweet character” had 
brought to the ignorant, illiterate desert dwellers in such plain, clear, and 
simple words had now been changed by unnecessary additions of empty 
distinctions, refined metaphysical propositions, and logical improvements 
in such a way that it was impossible to recognize their original purity and 
simplicity." Fifty years later Iqbal was to complain in similar words; “1 am 
sure that, if the Holy Prophet would appear once more and teach Islam in 
this country. then the people of this country would not be able to understand 
the Islamic truth due to the existing conditions and modes of behavior.”*” 

Sir Sayyid constantly pondered how to make the Prophet once more a 
living reality for his community and to prove his greatness to the world— 
that greatness which contrasted so dramatically with the present situation of 
Muslims vis-a-vis the Western powers. He therefore composed numerous 
articles and speeches on this topic,” and his Essays on the Life of 
Mohammed also contain quite a number of quotations from Western authors 
who had uttered positive statements about Muhammad's greatness.°! Such 
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quotations became an important part of apologetic literature. The favorite 
author of all Islamic modernists in India has been Thomas Carlyle, whose 
admiring remarks about Muhammad in his book On Heroes and Hero 
Worship have been repeated so often by Muslims that his critical words 
about the Prophet are completely overlooked or negated." Washington 
Irving was also cited with approval,’? Unfortunately none of the reformers 
could read German to see Goethe’s positive evaluation of the Prophetic 
spirit as expressed in “Mahomet’s Gesang” and the West-Ostlicher Divan 
(one of Carlyle’s sources of inspiration), and it was another fifty years 
before Iqbal remedied this regrettable omission. It also seems that the 
reformers—even in areas under French colonial rule of at least cultural 
influence—were not aware of the books written in French during and 
following the period of the Enlightenment, in which several authors (begin- 
ning with Boulainvilliers) had approached the life of the Prophet in a rather 
admiring way. 

‘Shah Waliullah had made the first shy attempts at demythologizing one 
legend or the other; Sir Sayyid followed him in this respect and quoted him 
extensively even though his own carly work contains a special section on 
the “thousands and thousands of miracles of the Prophet.” He did not, for 
instance, deem it necessary to believe that during the battle of Badr angels 
had supported the Prophet; he preferred to think that Divine grace alone was 
at work, and that God did not really burden the angels (whatever they are!) 
with accomplishing the task.” Sir Sayyid also believed that prophethood is 
an innate human quality; here, his part-time collaborator Maulana Shibli 
followed him closely: prophethood is “the last and most perfect stage in the 
development of natural, inborn qualities; it is a “spiritual faculty,’ ie, the 
quowwati qudsiyya, “faculty of sanctity,’ or malikasi nubuwwat, “habitus of 

aries 

‘As for the verbal inspiration of the Koran, Sir Sayyid took a stance 
almost more orthodox than even Shah Waliullah, refusing to accept the 
possibility that only the meaning of the Koran was inspired to the Prophet, 
who then expressed it in human language. For him, every word is Divinely 
inspired, hence so powerful. Muhammad is to his mind “the uniquely 
qualified guide for giving rauhid (the Oneness of God) adequate expres- 
sion in practical life.”*” And this same man, who was harshly attacked for 
his modernism, also composed a touching prayer that is as ardent as any 
prayer uttered by a mystic in the centuries before him; 


O my God, give me a burning breast! 
© my God, bestow on me weeping eyes! 
O my God, keep me utterly intoxicated with the love of Ahmad! 
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O my God, the one who is ill of love for him—he is forgiven 
O my God, give me the pain of the passionate love of Mustafa and 
give me then the balm of communion with him, 
‘O my God, make me the dust of Medina, 
fasten my boat to its ghar [landing place]? 
O my God, free me from the negligence of time 
into the place of al-Mustafs, the lord of the Universe. 
Grant me to rest in faith in his city 
ina grave in al-Bagi’ [Medina’s graveyard}. 
My sou! is laid out on your footsteps, O Ahmad; 
This station it has asked for from God."* 


One of Sir Sayyid’s collaborators in his educational journal Tahdhib al- 
akhlag (The Polishing of Morals) was Chiragh Ali from Hyderabad! 
Deccan, In critical radicalism he by far surpassed Sir Sayyid and rejected 
the majority of traditional hadith, claiming that the traditions formed "a 
chaotic sea.” He accepted Muhammad's authority only insofar as reli- 
gious—in the widest sense of the word—problems were at stake; “That, in 
which he supports them in their religion, we have to accept, but when he 
‘expresses his own opinion, he too was only a human being.” In other words, 
the Prophet possessed a kind of infallibility as long as he spoke as it were ex 
cathedra, that is, when he taught religious matters—but not when speaking 
of affairs of this world. He should therefore not be regarded as a teacher of 
agriculture or medicine. This conviction, as we saw, can be found in 
classical Islam as well, for instance in Baqillani’s theology, but Chiragh 
Ali's criticism of hadith surpassed by far the hitherto valid standards (and 
was almost as radical as, if not more so than, Goldziher’s critique, pub- 
lished in Germany in his Muhammedanische Studien a few years after 
Chiragh Ali's death; the two men were never acquainted). This overcritical 
attitude of Chiragh Ali's may well have been one reason for the deeply felt 
aversion of the Ahl-i hadith in India to Sir Sayyid and his modernist ideas. 
But neither Sir Sayyid nor any of his numerous friends who tried to 
interpret Prophetic tradition in a modem way and to show that Islam is 
absolutely compatible with progress was able to offer as impressive a 
picture of the Prophet and the culture he inaugurated as was Syed Ameer 
Ali, His book The Life and Teachings of Muhammad, or The Spirit of Islam. 
published shortly before Sir Sayyid's death, became the model of a com- 
pletely new genre of literature in Islamic lands: books, as Wilfred Cantwell 
‘Smith puts it, “which show the Muslims a Prophet of whom they may well 
be proud.’"“” In them the Prophet is depicted as the embodiment of all good 
qualities that a human being can imagine. It is not, however, so much the 
external aspects of Muhammad's life—the way he tied his turban, or which 
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fruits he was fond of—that form the main topic of these books, but rather 
his spiritual attitude, his Weltanschauung, and his morals, The Prophet's 
modesty and humility are duly emphasized, as is his loving care for all those 
who are part of his community, His patience and perseverance under duress 
and difficult conditions serve as a model for the Muslims, Thus Muham- 
‘mad appears no longer as the Perfect Man on the mystical plane but as the 
‘most perfect human being ever born on earth.” To Syed Ameer Ali and all 
those who followed him Muhammad is the traly modern man; they were 
convinced that once Muslims understood this they would also understand 
that Islam is not only compatible with progress but rather is progress in 
itself. 

‘The modernists were interested primarily in educational problems, much 
more than in scholastic hairsplitting and theological niceties. They there= 
fore asked themselves why children should learn all those charming but 
unnecessary legends about the Prophet, or memorize poems about his 
mystical qualities. Would it not be much more useful to give them a rational 
image of the founder of their religion, first, so that they might be prepared 
to fight against the Western scholars with their derogatory interpretation of 
the Prophet—and second, so that they might also redirect their own lives 
according to the practical model given once for all by the Prophet? 

Much as Protestant theology of the late nineteenth and early twentieth 
centuries gravitated to an interest in the Leben-Jesu-Forschung at the ex- 
pense of devotion to the mythical Christ, in the Islamic world the so-called 
Mlrat movement set in, resulting in a flood of new, more or less scholarly, 
biographies of the Prophet. (Interestingly, Muhammad ‘Abduh, the Egyp: 
tian reformer of the late nineteenth century, had a copy of David Friedrich 
Strauss’s Life of Jesus in his library; it would be worthwhile to follow the 
influence of this book on Muslim biographical literature)" ‘The sirat 
movement began in India in the first half of the present century. The 
bookshops of the subcontinent were soon filled with an immense variety of 
biographies, ranging from the important scholarly evaluation of the Proph- 
et's life, Sirat an-nabl, written in Urdu by Maulana Shibli Nu'mani (com- 
pleted by his disciple Sayyid Sulaiman Nadwi).** to innumerable popular 
treatises and tracts about “Our Beloved Prophet” or “The Dear Life of the 
‘Sweet Prophet." The new interest in the historical Muhammad was so 
intense that in 1911 a Hindy schoolmaster in Sind, Lalchand Jagtiani, 
published a Sindhi work about the life of the Prophet because he felt 
‘embarrassed that his Muslim pupils did not know anything about the histori 
cal roots of their religion and the biography of the Prophet, but rather clung 
to the purely legendary tales preserved in popular poems.“ It was three 
more years before the first Sindhi biography written by a Muslim appeared 
in Hyderabad/Sind, and the modem reader cannot but admire the unbiased 
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attitude of the Hindu biographer, who relied on both European and Persian 
sources.‘* Numerous other works in Urdu, Panjabi, Sindhi, and other 
languages followed in both poetry and prose, one of the latest vernacular 
products being a Sindhi Mathnawi Muhammadi (1958). a long poem about 
the Prophet's life by Hafiz Abdullah Bismil of Thikur. A single look at the 
publishing lists of Shaikh Mohd. Ashraf in Lahore and, more recently, of 
Ferozsons in the same city suffices to give an impression of the various 
works on Muhammad, the number of which has lately again been growing. 
‘Yet even in the 1960s my questions about the age of some mausoleums in an 
East Bengali village were answered by the innocent statement of the village 
elder: "Very, very old, Mem, many thousand years old, like our Holy 
Prophet.” Despite the sirar movement, historical awareness was (and still 
is) largely lacking among the Indian Muslims. 

Nevertheless, the attempt to teach historical facts has changed the Mus- 
Jims’ outlook on the Prophet's miracles to some extent. As carly as. 1906 
‘Shaikh Qidwai (Kidwai), speaking about the miracles wrought by Muham- 
mad, stated that his greatest miracle was not, as the masses tended to 
believe, the Splitting of the Moon, the Sighing Palm Trunk, or the Speaking 
‘Sheep but rather the social, spiritual, moral, and religious transformation of 
Arabia. ‘This attitude was to form the focal point of Muslim apologetic 
literature in the following decades. Was not Muhammad's true miracle, as 
Sir Sayyid had put it, that he turned “marauding Bedouins” into civilized 
human beings? Or, seen from another viewpoint, that he, a human being, 
could reach such unsurpassable perfection? 

‘The Prophet's character and his personal achievements became central to 
Muslim modemist theology.“® His exemplary qualities are sometimes 
colorfully depicted in anecdotal style, sometimes simply enumerated. As 
formerly in poetry, the Prophet now appears in prose as the model of 
everything positive and beautiful; he is the paragon of kindness, generosity, 
politeness, friendliness, purity. and patience; his love of children, so 
charmingly described in many popular poems, is highlighted, for, as 
Sarwar writes, 


‘What was the keynote of his life? It was nothing but love of God, 
Jove of mankind . . . love of children; love of the gentler sex; love of 
friends, love of foe *” 


Wilfred Cantwell Smith has called such descriptions manifestations of the 
“ideals of bourgeoisie,“ and it may be true that, as he claims, many 
modem Muslims find it easier to revere Muhammad as a person than to 
ponder dogmatic statements or mystical speculations, not to mention com- 
plicated theological reasoning, about his nature: 
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Those who are top moder, too intelligent, or too busy, to adhere to 
the sunna or even the Qur'an; too lax to devote themselves to God, or 
to socialism; can derive great emotional and religious satisfaction 
from their “love of the Prophet.”“? 


The literature about Muhammad grew steadily, and more books were 
written about his life in the fifty years between Sir Sayyid’s death and the 
‘end of World War II than in all previous centuries. Mystical or devotional 
books, however, which had formed the larger part of religious literature in 
the Middle Ages and premodern times, were (and still are) no longer so 
prominent. The new interest in the energetic, politically active and socially 
responsible Prophet found expression even in poetry. Thus an Urdu poet of 
the beginning of this century, Safi Lakhnawi, describes the Prophet in new 
terms derived from Sir Sayyid’s reformist theology: 


He, who has caused to bend the heads of the headstrong Arabs, 
He, who has transformed animals into human beings, 

He, who has brought the teaching of fraternity 

And treated {human beings} with equality, 

‘The reformer of capitalism, 

The protector of those who are marked by labor. °° 


Such language prefigures the idea of Muhammad as the “imam of social- 
ism,” which has been put forth more than once in our age 

‘The new interest in the person of the Prophet was of course not restricted 
to India, for other Muslim countries were faced with similar problems. 
‘Among the Arab countries it was particularly in Egypt that reformist theolo- 
gians such as Muhammad ‘Abduh strove to reach a new understanding of 
the Koran and of the role of the Prophet. The results of their studies were in 
many respects the same as those achieved by their Indian colleagues, and 
generally it seems that the “task of dishing up the biography [of Muham- 
mad] to suit the taste of the Christian West upset some Islamicists beyond 
measure” —or so W. H. Temple Gairdner remarked in an unusually biting 
article about an international gathering of Muslims at the Woking Mosque 
in London that sought to show “the ideal Muhammad during the celebra- 
tions of his birthday in 1917.">* 

It is remarkable that the image of Muhammad in the 
uddin Afghani—who mercilessly condemned Sir Sayyid’ 
‘was in many respects similar to that of his Indian contemporary. Yet he 00 
shifted emphasis, realizing (as Albert Hourani puts it) that “the center of 
attention is no longer Islam as a religion: it is rather Islam as a civilisa- 
tion,”* and that the umma had been “great as long as it followed the 
teaching of the Prophet.”** Muhammad ‘Abduh took up these ideas and— 
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again like Sir Sayyid and his followers—claimed that "Muhammad was 
sent not only to preach a way of individual salvation but to found a virtuous 
society." 

‘This very issue of Muhammad's role as the founder of a community also 
formed the center of the intense discussion about the caliphate (khildfat) 
that arose after Ataturk had abolished that office in March 1924, In this 
discussion ‘Ali Abdur Razig held that “Muhammad created a community, 
but not of the type we normally call a ‘state’; it was a community which had 
no essential relationship with one government rather than another or one 
nation rather than another."** However, his theological adversary, Shaikh 
Bakhit, stressed the necessity of the implementation of the sharTa and 
hence an “Islamic Government,” for “to execute the law was an essential 
part of his [Muhammad's] mission; but this implies that he had political 
power, and that from the start the Islamic community was political com- 
munity." This problem, never completely resolved, still looms large 
wherever a truly “Islamic” state is envisaged. 

However aside from in-depth discussion of Muhammad's role in the 
formation of his community, major biographical works about his life ap- 
peared in the Arabic-speaking world only from the mid-19308 onward. 
‘They tried to do justice to the person of the Prophet by applying to his 
biography the tools of modem historical research, 

Modern Western critics have nevertheless sensed a lack of historical 
concreteness in the image of the perfect Prophet, who is the “beautiful 
model” of all virtues. Rotraut Wieland, for example, claims that the image 
of the Prophet as it appears in Muhammad ‘Abduh’s theology “radiates 
strange, colorless light."*’ The Prophet embodies and does everything 
good, noble, lofty, and wise, and in the light of this absolute perfection all 
those contours that could give real life to his person seem to fade away. That 
is, despite “Abduh’s attempt to offer a picture of the historical Muhammad, 
there yet remains (as Arthur Jeffery correctly states) a clear-cut separation 
between the Muhammad of history and the Muhammad of faith, between 
“the historical preacher and the mystical figure of the Prophet which lives 
in the faith."** 

‘Abduh’s spiritual successor, Muhammad Rashid Rida, wrote a Khuldyat 
as-sira al-muhammadiyya, a quintessence of the Prophet's biography in 
thymed prose, in which, however, as little “modern” approach is visible as 
in at-Tabtawi's Nihdyat al-i‘jaz fi sira sakin al-Hijdz (The Outmost Marvel 
in the Biography of the Dweller of the Hijaz; published 1868-74), one of 
the earliest books in the Egyptian sira-movement (if one can speak of such 
4 movement at all). But in the first half of the twentieth century poets too 
took up the praise of the Prophet in a more or less modernized style, The 
poet laureate of Egypt. Ahmad Shaugi, wrote na‘tiyya poetry “in the style 
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of the Burda” (fi nahj al-burda). His contemporary Mahmud Sami al- 
Barudi composed a biography of the Prophet in verse, based on Ibn 
Hisham’s Sira; published in 1909, it is not of great poetical o historical 
value, and certainly does not make very exciting reading. Much later, 
‘Ahmad Muharram took up a similar task in his historical poem Diwéin majd 
al-Islam au al-lliyad al-islamiyya.”? Ahmad Amin, the indefatigable Egyp- 
tian apologist for Islam, wrote numerous articles between 1937 and 1950 in 
which he portrayed Muhammad not only as a social reformer but also as a 
perfect Sufi, so that he appears as the exemplar of humanity par excel- 
lence: this is simply a logical development of the Koranic uswa hasana. 

In the Arabic-speaking countries one of the most important steps toward 
4 new evaluation of the Prophet as a historical personality was Muhammad 
Husain Haikal’s work Haydr Muhammad, which appeared in 1935 with a 
foreword by Mustafa al-Maraghi, then rector of al-Azhar. In his Geschichte 
der arabischen Literatur Carl Brockelmann writes that Haikal “succeeded 
in bringing the person of his hero close to his readers in the human sphere 
and yet preserved his religious position.”* Like some Indian reformers 
before him, Haikal also tried to explain in a somewhat rationalistic way 
those miracles of the Prophet that seemed to contradict the modem scienti- 
fic world view. The harmonization of reason and revelation is the pivot of 
hhis work; his most interesting venture in this respect is his interpretation of 
the heavenly journey in psychological terms, in an effort to give this 
miracle a meaning that could be easily accepted by a modern mind. But 
with all his modernist attitude, Haikal too shows the Prophet as the great 
leader of his people, as a man “who had a power which can uplift humanity 
to the heights of the spirit, where life consists of fraternity and love, and an 
ambition to know everything that exists in the world.” Muhammad re- 
mains, as is natural, the only guide on the road toward spiritual, scientific, 
and religious progress. Haikal’s book certainly responded to a deeply felt 
longing among Egyptian readers: in three months, the first ten thousand 
copies had been sold, and al-Azhar honored the author, whose work saw 
numerous editions and was soon translated into Chinese, Turkish, Persian, 
and Urdu. 

Of course, Haikal’s modern analysis of legends and miracles was not 
found acceptable in more orthodox circles. Shortly after his book was 
published a refutation appeared from the pen of an orthodox Wahhabi critic, 
in which the reality of all the Prophetic miracles was maintained. The 
author likewise points out, with some right, that Haikal had done full 
justice to Muhammad the leader of the army and Muhammad the politician 
but not to Muhammad the Prophet.‘ He touches here on a problem com- 
mon to a large number of modem biographies of the Prophet; that their 
authors often overlook the genuinely religious quality of the Prophet, which 
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does not fit with the tightly rationalistic image until recently in favor, in 
which interest in “true” detail seems to supersede that in the special 
charisma of the biographical subject himself, Improved historical accuracy 
is certainly a laudable goal; but the secret of the great founders of religions 
lies beyond the analytical approach of “pure” scholarship. 

‘A few years after Haikal’s study, another very important work appeared 
in Egypt, ‘Abbas Mahmud al-‘Aqgad’s Abgariyyat Muhammad (The Ge- 
nius of Muhammad; published in 1942). In this book, ‘Aqqad explains the 
ingenious achievements of the Prophet, whose ‘isma is defined as “being 
free of moral defects.” 


He entered a world that had lost its faith, and hence had lost the secret 
of internal peace and external order, a world that was waiting for the 
liberating voice of Islam, Muhammad was the exemplar of virtues, 
Virtues both of the preacher and of the soldier; he had the eloquence, 
convincing power, and intensity of the preacher, and the courage, gail- 
lantry, and success of the warrior, Superb in his talents and his char- 
acter he ruled his time as he dominated later times, No event that has 
since taken place has been the same as it would have been without 
Muhammad. History before him and after him is completely 
different,“ 


Muhammad appears here as the axis of history—an idea that is, as it were, 
secularized expression of the same feeling that the mystics had revealed in 
their superb hymns through poetical images. 

It is worth mentioning in this context that the great literary critic of 
modem Arabic, Taha Husain, produced in 1933 a kind of historical novel, 
‘Ala hamish as-sira (At the Margin of the Sira), in which he elaborated most 
fancifully on traditional topics of the early life of the Prophet; this he 
continued, somewhat later, with a second volume, Rav al-ghanam (The 
Shepherd), which tells of Muhammad's life up to the time of his marriage 
with Khadija: third volume appeared in 1943. Brockelmann—probably 
correctly—suspects that the author, trained in France, used Emnest Renan’s 
romanticizing Vie de Jésus as his model. 

Modemist biographies and mystically heightened pictures of the Prophet 
(as in the work of S. H. Nasr) are equally common today. But there are also 
other images of him. for the light in which he is seen varies with the vantage 
point of each author Labib ar-Riyashi, for instance, published in 1934 a 
book entitled As-siibarman al-lami al-awwal (The First Universal Super- 
man); by contrast, the founder of the Baath party, Michel Aflag, sees in the 
Prophet "the summary of the Arab spirit.”*” This latter characterization is 
interesting, for it reminds us of the emphasis on the Arabic element that was 
so common among the earlier Muslims in India. But Aflag certainly in- 
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tended a purely political statement. Quite a few scholars of our age have 
striven hard to prove the truly socialist character of the teachings of Islam, 
and the Egyptian prime minister Gamal ‘Abd an-Nasir (Nasser) called the 
Prophet in 1964 “the imam of socialism.” Ten years earlier, Fathi Ridwan, 
minister in Nasser’s first cabinet, had praised Muhammad as “the greatest 
revolutionary,” ath-thd'ir al-a'zam, and at about the same time Mahmud 
‘Shalabi had written for Nasser his book /shtirdkiyya Muhamunad (Muham- 
mad’s Socialism). Also during Nasser’s tenure the noted novelist Abdur 
Rahman ash-Sharqawi published his outright leftist work Muhammad 
rasiil al-hurriyya (Muhammad, the Messenger of Freedom), in which he 
shows the Prophet as “a kind of Marx before Marx.’ Such ideas can 
easily be derived from some earlier works concerning the Prophet 

In India, F K. Durrani, who wrote for some time under Ighal's influence, 
depicted the Prophet in 1931 as the founder of the new era, the great leader 
who had proclaimed freedom from imperialism and the destruction of 
slavery, Part of this new evaluation of the Prophet in modern terms is “his 
monistic morality,” which does not permit any oppression of the body as 
does Christianity, with its division between the spiritual and the worldly. 
Another element with a definite modem appeal is his constant struggle 
against poverty.” Even M. Hamidullah, whose biography of the Prophet 
probably the best introduction to the life of the Prophet as seen by a devout 
‘modern Muslim scholar, has devoted an article to the problem of Lenin's 
perception of the Prophet, in which he quotes some positive remarks by the 
Russian leader.” 

‘One should not forget the considerable amount of new material for the 
study of the Prophet's life, or eulogies of him, that were published in Turkey 
after 1950, when the trend toward Islam could again be professed openly 
and publicly, and the Ministry of Religious Affairs in Ankara began to print 
‘fumerous educational books and treatises. One also encountered during 
that time publications by pious individuals, and I still remember the stir 
when one author published, in 1958, a book entitled Hazrat-i Muhammad 
Tiérk mi dt? —Was the Noble Muhammad a Turk?”* One should not ridicule 
this attempt but understand that the author desired to show that his beloved 
Prophet was also a member of his beloved Turkish people, and thus com- 
bined every possible good and lofty quality in the world. 

It was in light of such modernist interpretations that an Indian scholar of 
Persian could praise na‘tiyya poetry as a “character building force” and 
consider poetry in honor of the Prophet as “a branch of literature which 
plays an important part in building up the type of character [aimed] at 
breaking the racial, geographical and class barriers.’ 

There have even been some attempts to dramatize Muhammad's life. In 
1936 the noted Egyptian author Taufiq al-Hakim composed a drama de- 
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signed to counteract Voltaire’s pernicious description of the Prophet in his 
drama Mahomet, ou le fanatisme; in this moder drama, the author mainly 
relies on Ibn Ishaq’s Sira for the dialogues, which gives the drama great 
power. ”? Yet, although published in print, Taufiq al-Hakim’s play was never 
staged.”* Aversion to dramatic portrayal of the Prophet is still very strong 
(and may even be increasing among Muslims in some areas), as was evident 
from the public’s reaction to a motion picture about him a few years back, 
even though the film did not show the Prophet's face and had been cleared 
by the authorities. 

Every modem writer sees in the beloved Prophet the ideal realization of 
those qualities that he himself considers highest and most needed in the 
world—and the multicolored image of the Prophet which thus emerges 
draws on the most divergent strands of the centuries-old tradition and 
translates the praise of the “best of mankind” into modem idiom. An 
excellent survey of the different trends in interpreting his role in the modern 
Muslim world can be seen in the protocol of the International Secrat 
Conference, held in Karachi in 1976. Its subjects range from the “mystical 
light of Muhammad” to “the relevance of his thought for business manage- 
ment." Whatever happens in terms of reform and development in the 
Islamic world will inevitably be related to the “beautiful mode!” of the 
venerated and beloved Prophet 


TWELVE 


THE PROPHET MUHAMMAD 
IN MUHAMMAD IQBAL’S WORK 


All the different aspects of the veneration of the Prophet seem to converge 
in the work of Muhammad Iqbal, the Indo-Muslim philosopher-poet who 
for the first time expressed the idea of an independent Muslim state in the 
northwest of the Indian subcontinent and who is therefore acclaimed as the 
spiritual father” of Pukistan. That nation came into existence nine years 
after his death (21 April 1938), on 14 August 1947 

Igbal's work is a fascinating web of diverse strands that range from 
Islamic fundamentalism to the most recent scientific theories of the West, 
from mystical flights into the Divine presence to rational analyses of spiri 
tual phenomena. This multifariousness is evident in his major English prose 
work, The Reconstruction of Religious Thought in Islam (which almost 
certainly owes its title to Ghazzali’s Fhyd" ‘ulm ad-din, The Revivitication 
of the Sciences of Religion) and in some English articles; but it is also, and 
indeed predominantly, expressed in Urdu and Persian verse. Old images, 
with which Muslim readers have been familiar for centuries, are taken up in 
this poetry and given new content. The Prophet of Islam appears in Igbal’s 
work as in that of thousands of earlier poets and thinkers as the central 
figure of Muslim spiritual life, a figure who reveals himself in constantly 
changing facets and whose description by Iqbal culminates in the daring 
remark in the Javidndma (which tells of the poet's own mi ‘raj 


You can deny God, but you cannot deny the Prophet!" 


After completing his studies in philosophy and law at Cambridge. Iqbal 
spent about six months in Germany in 1907; there he turned into an enthusi- 
astic admirer of Goethe, whose work constitutes for him the highest mani- 
festation of creative poetry. It is therefore understandable that he felt a 


240 
THE PROPHET IN MUHAMMAD IQBALS WORK 


particular attraction to the figure of Faust, the ever-striving man in search of 
self-realization, and to the West-Ostlicher Divan. In 1923 he composed the 
Paydm-i Mashriq (The Message of the East) as a Persian reply to the West- 
Ostlicher Divan, and he points out in his foreword that Goethe had shown 
interest in things Islamic from his early days. Goethe's poem “Mahomets 
Gesang,” written when the young author was planning a drama about the 
Prophet of Islam in 1772, inspired Iqbal to such a degree that he offered his 
readers a Persian version in the Puydm-i Mashriq, which he himself charac- 
terizes in a footnote: 


Itis an extremely free translation of Goethe’s famous “Mahomets 
Gesang.” In this poem, which was written long, long before the West- 
Osilicher Divan, the German poet has shown the Islamic idea of life 
extremely beautifully. Originally it was part of an Islamic drama 
which he intended [to write] but could not complete. The intention of 
this translation is nothing but to show Goethe's viewpoint.> 


Iqbal begins his translation with the lines 


Look at the stream of water, how it runs, intoxicated, 
Like a galaxy in the middle of the meadows! 


aand he finishes the rather long poem with a matching couplet: 


O wonderful! The ocean without shore—how it runs, intoxicated, 
Unique in itself, alien to everything else, it runs! 


“This image of the river as a metaphor for prophetic activity is indeed quite 
close to Islamic mystical thought. The medieval Shiite theologian al-Kulini 
‘even quotes a saying attributed to ‘Ali ibn Abi Talib, the first imam of the 
Shia: “Who is the great river? The messenger of God and the knowledge 
that has been granted to him." And when Iqbal, nine years after the 
Paydm-i Mashriq. describes his own heavenly journey in the Javidndma he 
is given the heavenly name Zindarud, “Living Stream.” This name clearly 
points to his relation to the Prophet, whom he ardently strove to follow in 
all walks of life, and whose dynamic message he wanted to renew in the 
world 

Iqbal’s praise of the Prophet is often traditional. In an early Urdu poem, 
which he excluded from publication and which is therefore presented only 
in a collection published long after his death, he even uses an allusion to the 
traditional hadith qudsi “1 am Ahmad without m, Ahad, One,” claiming 
that the “veil of the m is lifted for the lover’s sight,” that is, that the lover 
sees God through the Prophet.‘ Later he carefully avoided this hadith 
because it seems to lead to pantheistic consequences, which he, in his 
mature years, thoroughly disliked. 
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With hundreds of poets throughout the history of Islam Iqbal also sings: 
‘The dust of Madina and Najaf is collyrium for my eyes!” 


Therefore, as he states, the glittering and seductive charms of European 
knowledge cannot confuse him or make his eyes deviate from the right 
direction, 

It is remarkable how clearly Igbal's love for and trust in the Prophet is 
manifest in his private correspondence with friends, in which he generally 
touched upon numerous matters of personal and scholarly interest. His 
friends tell that he often shed tears when the Prophet was mentioned, at] 
the name of whom—a shivering of excitement fills every strand of my soul 
when I think of that elevated name!—at the name of him who has brought 
mankind the final message of freedom and equality,” as he wrote in an 
article in 1909.° The sirat movement, which strove to impart a deeper 
knowledge of the Prophet's biography and of the historical person of the 
Prophet in general, had all his sympathies, During 1929 he received its then 
leader in his home in Lahore, and in the same year he mentioned in one of 
his letters with great satisfaction that the Prophet's birthday had been 
recently celebrated in southern India in a festive style, saying that “to 
connect the Islamic nations of India, the most holy person of our venerated 
Prophet can constitute the greatest and most effective power.” 

Even though he wrote in truly classical style only the aforementioned na’t 
that was excluded from publication, Iqbal’s poetry contains numerous 
verses in honor of the Prophet. One of the most obvious themes of his verse 
is absolute trust in the Prophet, expressions of which permeate his work 
from beginning to end. 


Your love is greater for rebels— 
In forgiving sins it is like a mother’s love." 


Thus he wrote around 1936 to express a feeling that, as we have scen, was 
central in Islamic piety. It is, however, remarkable that Iqbal speaks rather 
rarely of Muhammad's role as the shafi’, the intercessor at Doomsday, for it 
‘was this role of the Prophet that both classical urban and, more especially, 
folk poets had emphasized in their prayer poems. Ty be sure, in the Asrdr-i 
khudi (The Secrets of the Self), which he published in 1915 in Persian, and 
which is the first manifestation of his new dynamic philosophy of the Self, 
he does say: 


We trust in him at the Day of Judgment, 
And in this world too he is our protection.” 


But the remark is rarely, if ever, repeated, probably because Igbal’s concept 
of death, resurrection, and Last Judgment during his later years was funda- 
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‘mentally different from the traditional eschatology of theologians and popu- 
lar preachers. For him, the Prophet was much more a support in this life: at 
the end of his second Persian mathnawi, Rumitz-i bekhudi (The Mysteries 
of Selflessness), composed in 1917 to convey his ideas about the role of the 
perfected individual in an ideal Islamic state, he asks the Prophet, typically, 
to grant him the strength for activity.'° 

Still, his faith in the supernatural powers of the Prophet was apparently as 
strong as that of millions of faithful before him. While he was staying in 
Bhopal in 1936, afflicted with serious illness, he saw in a dream the 
reformer Sir Sayyid Ahmad Khan, the grandfather of his host, Sir Ross 
Masood." Sir Sayyid advised him to turn to the Prophet and ask him to heal 
him, Iqbal immediately composed a rather long poem; in it he first de- 
scribes the sad political situation of the Muslims and then implores the 
Prophet's help for his illness.'* Evidently he was influenced by Busiri’s 
‘Burda and the belief in ts healing power, as he mentions this poem also in 
‘other connections," 

‘One year earlier he had written to a sayyid: “Interior medicine for me is 
‘only that I recite blessings (dura) for your ancestor (the Prophet 
like the poets of earlier centuries he too felt at times that he was not even 
worthy to pronounce Muhammad's sacred name: 


1 recited the blessing for the Prophet— 

From shame my body became like water. 

Love said: “O you who are submitted to others— 

‘As long as you have not received color and scent from Muhammad, 
Do not sully his name with your blessings!”!* 


Muhammad was for Iqbal, as he had been for the theologians and mystics 
before him, the visible aspect of God's activity. God cannot be seen with 
hhuman eyes, as the Koran states (Sura 7:139), but the Prophet is visible and 
palpable: 


© Messenger of God, with God I speak through veils, with you 
‘openly— 
He is my hidden one, you are my evident one!!” 
‘Therefore Iqbal turns to Muhammad both to implore him for help and to 
praise him, as is particularly evident in his last verses, which were posthu- 
mously published as Armaghdn-i Hijdz (The Gift of the Hijaz).'” 

‘The Muslim knows that he can experience God’s presence best when he 
recites the Koran, for then God's own words become audible to him. 
Likewise generations of pious Muslims have felt that the study of themes 
from the Prophet's life, of hadith of of juridical topics based on his words, 
grants them a certain proximity to the Prophet. Iqbal felt the same way 
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when he worked on subjects connected with Islamic history and Islamic 
jurisprudence, as he did mainly toward the end of his life: 


‘The differentiation of juridical problems and the argumentation of 
Islamic jurisconsults, in which the love of the Seal of Prophethood is 
hidden—the study of all these things gives me endless spiritual joy!" 


‘Thus he wrote in 1936. And how much greater was his joy when he saw 
something that belonged to the Prophet! The experience of visiting Qan- 
dahar, where a cloak of the Prophet, khirqa-f sharif, is preserved, during 
his sojourn in Afghanistan in the fall of 1932 led him to compose a fine 
Persian hymn—just as in former times the sight of the Prophet's sandals or 
even of their picture had inspired numerous poets to glowing verse. In his 
poem about the Whirga-i sharif Iqbal compares his heart to Gabriel, who has 
seen the Prophet in the flesh; he also tells how he began to dance, to sing, 
‘and to recite poetry in the presence of the sacred relic: 


‘That coat of the “barzakh which the two cannot 
transgress” (Sura $§:20) 

I saw it in the light of the hadith “I have two coats.” 

‘To see him, is our heavenly night journey, 

His religion and his ritual are the commentary of the universe, 

On his forehead the destiny of all things is written," 


‘The interpretation of Muhammad as the barzakh, the borderline between 
the two worlds, had been applied to the Prophet much earlier: in Jami's 
verse, he stands between the ocean of pre-eternity and that of contingency; 
that is, he forms the meeting point between the Divine and the human 
spheres.” The “two coats” are Poverty and the Holy War; the tradition that 
Muhammad saw the “coat of poverty” during his mi'rdj lies in the back- 
‘ground of the second and third lines of Iqbal’'s encomium. 

It is natural that Igbal ardently aspired to visit the Prophet's Rauda in 
Medina, together with fulfilling the duty of pilgrimage to Mecca, and he 
mentions this hope repeatedly in his letters and poems.*! As early as 1908 
he wrote praises of Yathrib (Medina), where “the prince of lauldka” rests 
and which therefore constitutes the veritable center of the life of the human 
race. During the Balkan War he dreamed of dying in Medina, the hope of 
many pious souls who long to be buried close to the beloved Prophet." It 
was for this reason that his posthumous collection of poetry was called 
Armaghdn-i Hijdz (The Gift of the Hijaz), for the older the poet grew, the 
stronger waxed his longing to visit the last resting place of the Prophet. He 
felt sure that such a journey would result in immense spiritual benefits.** 
Had he not spoken in one of his early poems of the shifi@hana-i Hijaz, 
the healing place of Hijaz,” where the weary soul would find new hope?"* 
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Once, on his return from a Round Table Conference in London, Iqbal 
stopped in Jerusalem to attend a Muslim conference. At this point he 
contemplated a journey to Medina but then considered it bad manners to 
combine a pilgrimage with a journey undertaken for political reasons.° It 
was in those days that he composed the great Urdu hymn to the Prophet, 
which closes with the line: 


‘You are the Well-preserved Tablet, and you are the Pen!** 


In the hymn, he takes over the style of earlier mystical poets and even seeks 
to surpass thei¢ praise by applying the most high-flown comparisons to the 
Prophet 


Like many writers, especially in the mystical and poetical tradition, Iqbal 
preferred to call the Prophet by the name Mustafa, “The Chosen One.” 
Muharnmad Mustafa was for hien the source of everything good and useful 
in human life, and like the reformist poets of the nineteenth century he too 
saw one cause of the present miserable situation of the Muslims in the sad 
fact that they had been alienated from “the Prophet's beauty.” They should 
know that his path is the only path that should and must be chosen!?” This 
thought permeates the quatrains in Iqbat's last poetical work; but he had 
already expressed it decades earlier in one of his great Urdu poems, Jawab- 
{ Shikwa (The Answer to the Complaint). in this poem of 1912 God 
addresses the Muslims, to whose Shikwd (Complaint) he gives « long, 
powerful answer that ends with the command: 


Be faithful 1 Muhammad, then We too belong to you, 
Not only this world but Tablet and Pen belong to you!”* 


A few years after writing these lines, Iqbal continued this thought in his 
Asrar-i khudt, There he teaches no longer, as the majority of Sufi poets 
before him had done, the submersion af the human self in the ocean of the 
Divine Essence, where it would disappear like a raindrop, but rather the 
strengthening of the human personality (or individuality), which grows in 
increasing proximity to God, finally to reach a person-to-person encounter 
with Him, the Greatest Self. The human self, however, can be strengthened 
only by love, and this love is inseparably connected with Muhammad 
Therefore, Iqball tums to the Prophet: 


A beloved is hidden in your heart 
In the Muslim's heart, there is Muhammad's home, 
All our glory is from Muhammad's name.?? 


‘This same blessing power of the name of Muhammad, which as we have 
seen is a traditional topic of Islamic literature, had been mentioned in the 
end of the Jawab-i Shikwa, when Igbal hears God's command: 
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‘Make high everything low with the strength of love, 
Iiluminate the world by Muhammad's name!” 


In the enthusiastic description of the Prophet in the third chapter of the 
Asrdr-i khudl, Iqbal goes even farther: 


Etemity is less than a moment of his time, 

Eternity receives increase from his essence. 

He slept on a mat of rushes, 

But the crown of Khosroes was under his people's feet.”! 


In these lines Iqbal, following many na’t poets and in particular, it seems, 
Naziri, juxtaposes poverty and power, a contrast that serves him again and 
again in characterizing the Prophet's comprehensive character. We find it in 
verse written twenty years later: 


Poverty and kingdom are Mustafa's inspirations; 
‘They are the manifestations of Mustafa’s essence.”? 


This is an allusion to one of the favorite hadith in the Sufi tradition: 
“Poverty is my pride.” This poverty is not, however, destitution, or even 
less the neediness of the beggar; it is rather the state of someone who 
completely rests in God, the Eternally Rich (al-ghanf), and therefore does 
not need secondary causes any more. In this twofold quality as “poor” and 
“powerful” the Prophet becomes the locus of manifestation of God's 
beauty, jamal, and His majesty, jaldl, those two complementary Divine 
attributes whose interplay alone can maintain the flow of created life.* And 
the combination of these two aspects makes Muhammad the ideal prophet 
‘who (as is implied in this description) surpasses both the mildness of Jesus 
and the lawbound sternness of Moses, thus providing the exemplar of most 
perfect humanity. 


In the hour of battle, iron melted before the radiance of his sword; 

In the hour of prayer tears dropped from his eyes like raindrops.** 
This comprehensive greatness of the Prophet inspired Iqbal's poetry 
throughout his life. In his last years he returned to old mystical imagery to 
express this mystery of the Prophet's personality: 

He is the meaning of Gabrie! and the Koran; 

He is the watchman of the wisdom of God; 

His wisdom is higher than reason . . ** 

Igbal’s more practical views on prophetology—which, however, still 

preserve a strongly mystical flavor—are laid before the reader most clearly 
in the Rumaz-i békhud?, the poem in which he discusses his social and 
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political ideals. Here, Muhammad is compared, in the classical metaphor 
Of light, to the lamp in the darkness of creation, a lamp that already existed 
when Adam was still “between water and clay.”*" 

Igbal’s purely mystical interpretation of the essence of the Prophet has 
been expressed most impressively in the Javidndma. Here, in an ingenious 
tum, the poet puts a hymn in honor of the Prophet in the mouth of the 
‘martyr-mystic al-Hallaj, who, more than a thousand years before him, had 
composed the first grand description of the primordial Prophet, the source 
Of light and of wisdom. In the poem Iqbal takes up once more the classical 
idea that ‘abduhu, “His servant,” is the highest possible rank man can strive 
to reach, for during his heavenly journey the Prophet was given this same 
epithet (Sura 17:1), Moreover, Sura $3:10, which as we saw earlier is often 
interpreted as pertaining to the mi’rdj, states that “God revealed to His 
servant what He revealed." In the Sphere of Jupiter in the Javidndma Halla} 
is asked about the mysteries of the Prophet and answers in a long poem: 


“His servant” is higher than your understanding. 
Since he is both man and essence 
His essence is neither Arabic nor Persian, 
He is a man, and yet previous to Adam. 
“His servant” is the painter of destinations, 
In him lies the repair of ruins. 
“His servant” is both soul-giving and soul-taking: 
“His servant” is both glass and hard stone. 
Servant” is something, and "His servant” is something else— 
We all are waiting; he is the awaited one 
“His servant” is without beginning, without end, 
“His servant”—where for bim is morning and evening? 
Nobody is acquainted with the secrets of "His servant” — 
His servant” is nothing but the secret of “but God.""* 


‘The last line here once more takes up the idea that the Prophet, as God's 
most perfect servant, is the manifestation of God's activity, and the only 
way through which one can find the secret of the profession of faith: "There 
is no deity save God.”” 

In Igbal’s thought this role of Muhammad as “His servant” is of special 
importance, for his ideal man, the mard-i mémin, is quite different from 
Nietzsche's Superman, with whom he has sometimes been confounded. 
The latter appears “when God is dead,” but the mard-i mémin, emulating 
the Prophet's example, is the most perfect servant of God and can reach the 
greatest possible approximation to God by assuming that role, This 
basically the concept of the "sober mystical orders of qurb al-fard’id, 
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“proximity to God brought about by sincerely following the Prophet's 
example” and doing one’s duty in this world. 

For Iqbal, the Prophet is much more than a luminous mystical figure who 
mediates the true faith to “this handful of dust,” man; he is even more than 
the “servant of God” who stands beyond time and space and yet never 
becomes deified. He is also the leader of his community, the “beautiful 
model” not only for personal but also for political and social conduct, he 
“who opens the door of this world with the key of religion.” 

‘One should read such verses—they occur frequently, for instance, in the 
Asrdr-i khudi and even more in the Rumiizsi bekhudi—in light of the 
correspondence that Iqbal conducted much later, in 1933, with Sayyid 
Sulaiman Nadwi. He had asked his scholarly friend about the problem of 
ijthad-i nabaws, that is, the capacity and power of the Prophet to decide 
independently juridical and other problems that are not discussed in the 
Koran. Sayyid Sulaiman Nadwi replied that “the prophetic intelligence is 
higher than normal human intelligence” and that the prophet is guided in all 
his decisions on the absolutely right path. ® It is in fact this very capacity 
that made him the divinely guided leader of the community. 

This political and social role of the Prophet becomes at times more 
central to Iqbal than his mystical aspects; and here he stands in the succes 
sion of the modemists, He speaks up most daringly in his poem Nubuwwat 
(Prophethood), written late in his life, when he asserts that though he 
cannot discuss the essence of nubuwwat as do theologians and mystics, 


‘That kind of prophethood is hashish for the Muslim 
In which there is not the message of power and energy!*" 


‘The poet-philosopher never tired of comparing the prophet who works in 
this world to the mystic who, as he says in the Javidndma, is seduced by 
Satan to devote himself entirely to retired life of asceticism and to claim 
that only by such an otherworldly occupation can he reach his goal.“ At the 
beginning of the fifth lecture in his Reconstruction of Religious Thought in 
Islam Iqbal has stated this problem with unusual clarity while interpreting 
the experience of the mi'rdj 


“Muhammad of Arabia ascended the highest heaven and returned. 1 
swear by God that if I had reached that point, I should have never re- 
tumed.” These are the words of great Muslim saint, Abdul Quddus 
‘of Gangoh. In the whole range of Sufi literature it will probably be 
difficult to find words which, in a single sentence, disclose such an 
acute perception of the psychological difference between the pro- 
phetic and the mystic types of consciousness. The mystic does not 
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wish to return from the repose of “unitarian experience,” and even 
when he does return, as he must, his return does not mean much for 
mankind at large. The prophet’s retum is creative, He returns to insert 
himself into the sweep of time with a view to control the forces of his- 
tory, and thereby to create a fresh world of ideals, For the mystic the 
repose of “unitary experience” is something final; for the prophet itis 
the awakening. within him, of world-shaking psychological forces, 
calculated to completely transform the human world. The desire to 
see his religious experience transformed into a living world-force is, 
supreme inthe prophet, Thus his return amounts toa kind of prag- 
matic test of the value of his religious experience,” 


Certainly, such a unitive experience during the mi'rd/ can be attained only 
by those with “high ambition” (himma), Yet for them, it is only a moment 
away 


For high ambition, itis just one step to the highest Throne!** 


For Iqbal, as forthe other Indo-Muslim reformist theologians, the way in 
which the Prophet of Islam was depicted in European books was utterly 
repellent. Among the biographies available to him he selected for a special 
atlack that of Aloys Sprenger, the Austrian orientalist who had worked for 
years in India and was, on the whole, more sympathetic to Islam and 
‘especially to the Islamic revival in India than most other Europeans. But 
Sprenger had claimed that the Prophet had been a psychopath, and this 
remark spurred Iqbal to a biting reply in one of his essays in The Recon- 
struction of Religious Thought in Islam 


Well, if a psychopath has the power to give a fresh direction to the 
course of human history, it is a point of the highest psychological in- 
terest to search his original experience which has turned slaves into 
Jeaders of men and has inspired the conduct and shaped the career of 
whole races of mankind, Judging from the various types of activity 
that emanated from the movement initiated by the Prophet of Islam, 
his spiritual tension and the kind of behaviour which issued from it, 
cannot be rewarded as a response to a mere fantasy inside the brain. It 
is impossible to understand it except as a response to an objective 
situation generative of new enthusiasms, new organisations, new 
starting-points. If we look at the matter from the standpoint of anthro- 
pology it appears that a psychopath is an important factor in the econ- 
‘omy of humanity's social organization *° 


Iqbal rightly saw that the true peculiarity of the prophetic message 
consisted in its power to free a people from traditional world views, to lead 
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them from Volksreligion to Weltreligion, and “to oppose, with energetic 
consistency, those tenets in the Arabian philosophy of life” (as Goldziher 
‘wrote) that were entrenched in the old structures of family and clan.” By 
destroying them the Prophet could form a spiritual community that was no 
longer based upon blood, race, or nation. The philosopher-poet expressed 
this idea in a fascinating chapter of the Javidndma in which he makes the 
reader listen to the complaint of Abu Jahl, one of the bitterest adversaries of 
the Prophet among the Meccan aristocracy.” This representative of pre- 
Istamic ideals of conduct curses the revolutionary activities of Muhammad, 
which run counter to all that was accepted by Bedouin and Meccan society 


We are utterly heartsick because of Muhammad! 

His teaching has put out the lights of the Ka’ba! 

His religion abolishes the distinctions of race and blood— 

‘Though himself from Quraish, he disowns the superiority of the 
Arabs. 

In his religion the high and low are one, 

He ate out of the same dish with his slave! 


‘And after enumerating a number of other “crimes” of the Prophet, the old 
Meccan chieftain concludes his long poetical sermon with a curse upon 
Muhammad. Iqbal is certainly right in highlighting the supernational as- 
pects of the Prophet; but he himself, like many other poets of Muslim India, 
also emphasizes the “Arabic” character of the Prophet and the Arabic roots 
of Islam. 

On the whole, the negative portrayal of Abu Jahl fits well with Iqbal’s 
general attitude, Like most modernists, he stresses the antiracist, “demo- 
cratic" teachings of Islam, particularly when contrasting them with the 
Hindu caste system. As early as 1910 he had interpreted the meaning of 
Muhammad's Hegira from Mecca to Medina in a new, political sense 
Mystics such as Maulana Rumi had long used the same event as a paradigm 
for man’s pilgrimage from this world to the spiritual realms, But Iqbal notes 
in his diary the interesting remark: 


Islam appeared as a protest against idolatry. And what is patriotism 
but a subtle form of idolatry; a deification of a material object? 
‘What was to be demolished by Islam could not be made the very prin- 
ciple of its structure as a political community. The fact that the 
Prophet prospered and died in a place not his birth place is perhaps a 
mystic hint to the same effect.** 


‘The choice of the Hegira as the beginning of the Muslim calendar was for 
Iqbal deeply meaningful: had the Meccans immediately accepted Muham- 
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mad!’s message the course of history would have been different; by severing 
the bonds of family and clan the Prophet wanted to give an example 10 
future generations. That is why Igbal wrote (at about the same time that he 
jotted down similar thoughts in English prose as Stray Reflections) an Urdu 
poem, Wataniyyat (Patriotism), in which he states: 


‘To leave one's native country is the sunna of the beloved of God!** 


‘The growing nationalist tensions that he had witnessed as a student in 
England and Germany from 1905 to 1908, and that became such a danger- 
‘ous factor in Near Eastern politics after the First World War, had incited 
Iqbal rather early on to develop an attitude that is incompatible with narrow 
political nationalism 


Native country (wazan) is something different in the right teachings 
‘of the Prophet, 

‘And native country is something different in the words of the 
politicians.” 


He therefore never ceased repeating that Islam is opposed to racism; in: 
deed, “the greatest miracle which the Prophet performed was the formation 
‘of a (spiritually united) nation,"*' One may see in this remark an echo of Sir 
Sayyid!’s statement that the greatest miracle of Islam was the formation of a 
true community of believers out of gangs of “marauding Bedouins.” The 
entire argument of the Rumitc-i békhudi is based upon the nation-building 
power of the Prophet, and two decades after publishing that didactic poem 
Iqbal still was moved to repeat his point: 
‘The Prophet was able to perform the miracle of restoration by his 
word Qu, “Rise!” 
By awakening the call "God is greater (than anything else]"" in the 
heart of a nation,*? 


This conviction made him believe that humanity could begin a completely 
new life if they would only turn back to the simple, plain, and practical 
message of the Prophet. To adhere to the same revelations brought by a 
God-sent messenger will create the greatest possible feeling of solidarity in 
4 group of individuals, a feeling that will then spur the emerging group to 
‘unexpected heights of activity. Igbal's argument here reminds one some- 
what ofthe teachings of the medieval North African philosopher of history, 
Ibn Khaldun, for whom the concept of ‘asabiyya, “esprit de corps, soli 
arity,” formed the pivot of his philosophy; he too believed that this esprit 
de corps is strongest in a group motivated by religious fervor.®> 
According to Iqbal, Muhammad has not only provided an example for 
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the way such a supernational community of the faithful can and should be 
built; he is at the same time the symbol of the unshakable unity of that 
community, As early as in the Asrdr-i khudi the poet states, in his great 
encomium on the Prophet: 


‘We are like a rose with many petals but with one perfume: 
He is the soul of the society, and he is one. * 


‘The Prophet “tis the heart in this handful of dust” of which mankind 
consists, That is, he is the life-giving power that transforms humanity into 
4 living organism, Therefore all manifestations of singular, politically 
based nationalist movements are for Iqbal nothing but new idols, national- 
ism being a modern brand of Baal-worship. The ideal Muslim nation, 
however, will not succumb to the temptation of Baal and the idols, as 
described in the Javidndma (in the Sphere of Venus), but will be kept alive 
by its heart, the 

From this vantage point Iqbal directed his hard criticism against various 
nationalist movements in the Middle East, among them Iran under Reza 
‘Shah Pahlavi and Turkey under Mustafa Kemal Ataturk (much though he 
had praised Ataturk after his victory over the Greeks in 1922).°* In the 
1920s and early 1930s, Afghanistan seemed to him the only country in 
which the teachings of the Prophet were preserved in purity; that is why this 
country is specially mentioned in “Iblis's Advice to his Political Children" 
in Zarb-i Kalim, a poem in which Iqbal addresses the Spirit of Muhammad 
to inquire where his Muslims have gone, and where the camel driver, who 
leads the caravan with his song, has gone.*” 

‘The Javidndma contains in the Sphere of Mercury a long discussion 
about the concept of nationhood as conceived by the Prophet; and at the 
very end of his life Iqbal wrote, in a more prosaic style: 


It is a peculiar greatness of the Holy Prophet that the self-invented 
distinctions and superiority complexes of the nations of the world are 
destroyed and there comes into being a community which can be 
styled wmmatan muslimatan laka {as a Mustim community for 
thee,” Sura 2:12], and to whose thought the Divine dictate shuhada" 
‘ald'n-nds (“witnesses for the people.” Sura 22-78] justly applies. 


The ideal community, millar, of which Iqbal dreamed should become the 
realization of all-embracing tauhkid, the confession of Divine Unity that the 
Prophet had preached in his lifetime, and this community would follow the 
Prophet, who had shaped and realized by his example the ideals of univer- 
sal freedom, equality, and fraternity. Therefore Iqbal said in the Rumiiz-i 
bekhudt: 
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From Prophethood is our foundation in the world 
From Prophethood has our religion its ritual, 

From Prophethood are hundreds of thousands of us one, 
Part from part cannot be separated. 

From Prophethood we all have the same melody, 

‘The same breath, the same aim.*” 


‘The most important factor that can contribute to the formation of these 
ideals is glowing love for the Prophet, which would enable both the indi- 
vidual and the community to live in harmony, according to the exigencies of 
Divine love, Indeed, Iqbal maintains that dynamic love, the center of his 
poetical theology, is “all Mustafa”; analytical intellect can be equated with 
the archenemy of the Prophet, Abu Lahab."® (The tendency of medieval 
Suls to contrast Muhammad, the embodiment of love, to the philosophers, 
immediately comes to mind.) 

Iqbal also develops another important idea: as Muhammad was the leader 
and the completion of a long line of God-sent messengers, so 100 should the 
nation created by him be the leader of nations and the final, hence most 
perfect, exemplar of a community based exclusively upon God 


He is the Seal of the Prophets, we that of the nations!®! 


‘And as the Prophet was sent rahmatan lil-’alamin, “as Mercy for the 
worlds,” the Muslims who belong to him should also be a manifestation of 
mercy for the people of the world, Iqbal went even farther in his analogy 
between the Prophet and the community. That God addressed the Prophet 
with the word Lauldka implies that every believer who strives to emulate 
the Prophet's example participates in this word as well." The world has 
been created for his sake and he has to actin it; and if this holds true of the 
Muslim individual it also holds true for the ideal community of the faithful, 
which, in succession to the Prophet, is expected to rule the world supreme 
This leading role necessarily includes power: here too the individual Mus- 
lim as well as the community should realize in themselves the Prophet's 
power, as much as they seck his poverty, which rests in God's absolute 
richness. But Iqbal was certainly aware of the dangers that would oppose 
the realization of this Prophetic ideal, and he knew well that his dream of a 
retum to the Golden Age of the first four caliphs could not really material- 
ize; for he saw clearly that the Islamic peoples of his day were all too eager 
to forget the Prophet's “poverty” and confuse “power” with mundane 
advantages. 

Iqbal’ interpretation of the Prophet in the mystical, religious, and politi- 
cal realms is generally similar to that of earlier mystical poets on the one 
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hand, of modernist reformers on the other. But his ingenious way of com- 
bining these two major aspects of the tradition almost without a seam makes 
his work fascinating. Besides, the poet-philosopher also had specific con- 
tributions to offer to the field of prophetology, primarily in his interpreta- 
tion of the doctrine of the finality of Muhammad's prophetship. Because the 
Koran states (Sura 5:5) that “Today We have perfected for you your reli- 
gion,” it had always been accepted that the revelation was indeed finished 
with Muhammad, the Seal of the Prophets. Iqbal himself expressed this 
conviction poetically in the Rumiiz-i békhudi: 


Now God has completed for us the Divine law, 
‘And has completed prophethood for our Prophet. 
Now the office of cupbearer is given to us: 

He gave us the last goblet He had." 


But what does the finality of prophethood mean for Iqbal? Would not a new 
prophet be required to translate the message of the Koran into the language 
of our time? Iqbal's reply to this rhetorical question is very thought- 
provoking: 


‘The Prophet of Islam seems to stand between the ancient and the 
modem world. In $0 far as the source of his revelation is concerned 
he belongs to the ancient world; in so far as the spirit of his revelation 
is concemed he belongs to the modern world. In him life discovers 
other sources of knowledge, suitable to its new direction. The birth of 
Islam . . , is the birth of inductive intellect, In Islam prophecy 
reaches its perfection in discovering the need of its own abolition. 
This involves the keen perception that life cannot for ever be kept in 
leading strings; that in order to achieve full self-consciousness man 
must finally be thrown back on his own resources. 


‘The Koran has opened for mankind the endless field of scientific knowl- 
edge and methods because it teaches the importance of exact observation of 
natural and psychological phenomena; the admonition to observe God's 
signs “in the horizons and in themselves” (Sura 41:53) appears as the 
beginning of true scholarly research. Likewise the Prophet is, for Iqbal, the 
first critical observer of psychic phenomena, as he concludes from a hadith 
that tells of Muhammad's interest in observing a mentally deranged Jewish 
boy. It was this thirst for knowledge that led the Prophet to encourage 
studies and research.®° This interpretation of the Prophet's attitude is of- 
fered at the very beginning of the Reconstruction of Religious Thought in 
Islam: 
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The search for rational foundations in Islam may be regarded to have 
begun with the Prophet himself, His constant prayer was: “God grant 
me knowledge of the ultimate nature of things!"® 


In poetical language, Iqbal had expressed this same conviction some years 
earlier in the dedicatory poem of the Paydm-i Mashrig 


Even though he had seen the Essence of the Essence without veil, 
Yet the words "O God, increase me in knowledge!” came from his 
lips.” 


This verse was written to kindle the interest of Amanullah, then king of 
Afghanistan, in scholarly research and scientific activities. Iqbal’ response 
tothe problem of education is all the more remarkable when one remembers 
the traditional attitude of many mullahs in most Islamic lands, who were 
absolutely opposed to "worldly" knowledge and saw nothing but satanic 
insinuations in acquaiptance with Western scientific methods, Iqbal how- 
ever, following the earlier modemists, sought to prove that science had 
‘been brought to Europe during the Middle Ages by Muslim philosophers, 
physicians, and astronomers; in Europe it was developed to its present 
standards; and since i isa legitimate beisloom of the Muslims, it should be 
taken up again without hesitation forthe benefit of the community, 

‘The finality of Muhammad's prophetic office meant for Iqbal at the same 
time the opening of new way’ in scientific research and a scientific world 
View. For this reason one of Igbal’s more radical interpreters, “Inayatullah 
Mashiiqi, the founder of the militant Islamic faction of the Khaki in the 
Northwestern Frontier, went so far as to declare that modem scientists are 
the true successors of the Prophet.“* Somewhat later another interpreter of 
Iqbal's thought, Ghulam Parvez, claimed that only the door of nubuwwua, 
the “personal” aspect of Muhammad's work, was closed, whereas the 
risala, the “ideology.” was left to the Muslims to act upon and elaborate. 
‘Thus Igbal's unusual interpretation of the finality of Prophethood led to 
‘unexpected conclusions in certain progressive circles. Some leftists in India 
have drawn even more far-reaching conclusions from the paragraph quoted 
above, which has been misunderstood as condoning a purely scientific 
Approach to life without the necessity of any prophetic guidance—which 
‘meant, for such authors, the introduction of a plain Marxist scientific world 
view.” Iqbal would have been horrified by such an atheistic interpretation 
of his words, for he had defined his viewpoint conceming the finality of 
Muhammad's message in another passage very lucidly’ 


No spiritual surrender {is possible] to any human being after Muham- 
‘mad, who emancipated his followers by giving them a law which is 
realizable as arising from the very core of human conscience. The- 
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logically the doctrine is that the socio-political organisation called 
Islam is perfect and eternal. No revelation, the denial of which entails 
heresy, is possible after Muhammad. 


These words are directed against the modernist movement of the Qa- 
dianis, which had emerged in the late nineteenth century in the Panjab and 
whose founder, Mirza Ghulam Ahmad, had uttered certain remarks that 
could be interpreted as arrogation of prophetic or, perhaps, messianic 
claims. Iqbal fought against this movement with all his strength, for he 
believed that the acceptance of the finality of Muhammad's message 


is really the factor which accurately draws the line of demarcation be- 
tween Muslims and non-Muslims and enables one to decide whether a 
certain individual or group is part of the community or not. . . . Ac- 
cording to our belief Islam as a religion was revealed by God, but the 
existence of Islam as a society depends entirely on the personality of 
the Holy Prophet." 


This is probably the most categorical definition of the political role of the 
Prophet in. Iqbal’s work. Igbal’s aversion to the Qadianis and the Ahma- 
diyya (as the more liberal group is called, which split off in 1914) is also 
expressed in a poem in which he voices his anger about those who refute the 
concept of “holy war” and instead discuss useless problems connected with 
the Messiah and the Mahdi. For he was deeply committed to the unques- 
tioning trust that 


For us, Mustafa is enough!”? 


One should add here, out of faimess, that the chapter entitled “Muham- 
mad, the Excellent Exemplar” in the book /slam by Sir Zafrulla Khan, a 
prominent jurist and member of the Ahmadiyya, is written with such 
heartfelt devotion that it would be difficult to see why it should be 
unacceptable to an orthodox Muslim. Iqbal, however, would have been 
happy to know that the Ahmadiyya was declared a non-Muslim religion in 
1975, 

‘When one recognizes the central position that the Prophet occupies in 
Igbal’s thought and poetry, many of his metaphors, images, and symbols 
appear in a new light, Thus the word “Jove” in his verse often denotes love 
of the Prophet or love inspired by him because he is the true embodiment of, 
Divine Love, as Iqbal sings in the succession of Rumi and other mystics: 
the great ode “The Mosque of Cordoba,” like numerous other verses in the 
collection of his most mature Urdu poems, Bdl-i Jibril, repeatedly equates 
“Love” with “Mustafa."7? 

Likewise, Iqbal’s constant allusions to Arabia, to the Najd and Hijaz, 
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tain their real valve in the light of his deep veneration of the “Arabian 
frend” as be loved to call the Propet, following the example of many 
Toian poets before hr. A key to Igbal’s way of thnking i this coment is 
the final verse of his Tardina-i milli, the “National Song," composed in the 
cathy years ofthis century: 


‘The caravan leader fr oi the price of Hija, 
By his name our soul acquires peace! 


This Line is followed by the revealing words 
Aha’ song i as it wer the sound of the caravan bel!* 


These wonds, which gave his frst Und book is tle, Bangs! Dard (The 
Call the Caravan Bell), especially reveal the poe’ close relation with the 
Propet: acting the Dell on Muhammad's camel's Ie. he guides wth his 
suid the ering Muslin back tothe central sanctuary of Mecca, and call 
them return, under his guidance, onthe Prophet's way, leaving behind 
them the glittering sets of Earopean life as well asthe fragrant rose 
gardens of Fersian mystical dreams. 

[bats work comprises theological and political, mystical and sociologi- 
‘al itterpretatons of the Prop. But toward the end of his life he turned 
‘once more to the Prophet asthe faithful loving, and consoling fren! and 
‘sang in simple words, almost like one of the folk poets of his native Panjab, 
‘of his longing forthe last resting place of the Prophet 

‘us lke a bind who, inthe desert night, 

‘Spreads out his wings when thinking of his nest,” 
‘And in an unforgetable image Iqbal sums up what milions and millions of 
plows Muslims have felt over the centuries and stil feel about the Propet 


Love of the Propet ruts like Blo in the veils of his community.” 


APPENDIX 
THE NOBLE NAMES 
OF THE PROPHET 


Muhammad (Suras ¥:144, 33:40, 47:2, 48:29) 

Abad (Sura 61:6) 

Hamid, Praising 

Mahmiid, Praised 

Qasim, Divider (it should rather be Aba-Qasim, Father of al-Qasim, which 
is the normal kunya of the Prophet) 

‘Aqib, Following, the Last 

Fatih, Opener, Conqueror 

Shahid, Witness (Sura 33:45) 

Hashir, Who Gathers People (at Doomsday) 

Rashid, Well Guided (Sura 11:78) 

Mashhud, Witnessed 

Bashir, Bringer of Good Tidings (Sura 7:88) 

Nadhir, Warner (Sura 33:45 and often) 

Dai, Caller (Sura 33:46) 

Shafi, Healer 

Hadt, He Who Guides Right (Sura 13:7) 

Mahdi, He Who Is Well Guided 

Mahi, He Who Wipes Out (Infidelity) 

‘Munjt, He Who Saves, Delivers 

Najf, Sale 

Rasiil, Messenger (frequently in the Koran) 

‘Nabr, Prophet (frequently in the Koran) 

Ummi, Unietered (Sura 21:107) 

Tihami, From the Tibama 

Hashimi, From the Family of Hashim 

Abjahi, Belonging to al-Batha (the area around Mecca) 

‘Aziz, Noble, Dear (Sura 9:128). Also a Divine Name 

Haris ‘alaikum, Full of Concern for You (Sura 9:128) 

Ra‘if, Mild (Sura 9:128). Also a Divine Name 

Rahim, Merciful (Sura 9:128). Also a Divine Name 

Tahd (Sura 20:1) 
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Mujab, Elect 

Tésin (Sura 27:1) 

Murtada, Content 

‘Ha-mim (beginning of Suras 40-46) 

Must, Chosen 

Yasin (Sura 36:0) 

Auld’, Worthiet, Most Worthy (Sura 33:6) 
‘Mucamil, Wrapped (Sura 74:1) 

Wall, Friend. Also a Divine Name 

‘Mudathohir, Covered (Sura 73:1) 

Matin, Fim 

Musaddiq, Who Declares for Trve (Sura 2:101) 
Tayyib, Good 

Nasir, Helper. Also a Divine Name 

‘Many, Helped (by God), Victorious 
Misha, Lamp (Sura 24:35) 

‘Anir, Prince, Commander 

Hijazt, From the Hijaa 

Tarai () 

Quraishi, From the Clan Quraish 
‘Mudart, From the Tribe Modar 

‘Nabi at-tauba, The Prophet of Repentance 

Hof, Preserve. Also a Divine Name 

Kamil, Perfect 

Sadiq, Sincere (Sura 19:54. wsed for Ismail) 
‘Amin, Trustworthy (Suras 26:107, 81:21) 
‘Abalth, God's Servant 

Kalim Allah, He vo Whom God Has Tae (usually epithet of Moses) 
Hablb Allah, God's Beloved Friend 

‘Najt Allah, God's Intimate Friend (usually epithet of Moses) 
Saft All, God's Sincere Friend (usually epithet of Adam) 
‘Khata al-anbiya, Seal of the Prophets (Sura 33:40) 
Hasib, Respected. Also a Divine Name 

‘Mujib, Complying, Replying. Also a Divine Name 
Shakiir, Most Grateful. Also a Divine Name 
‘Mugtasid, Adopting a Middle Course (Sura 35:32) 
asi ar-rahma, The Messenger of Mercy 

‘Qawi, Strong. Also a Divine Name 

Haff, Well-Informed (Sura 7:187) 

Ma'min, Trusted 

Mallim, Well-Kown 

Haga, Truth (Sura 3:86), Also a Divine Name 
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‘Mubin, Clear, Evident (Sura 15:89) 

‘Mutt, Obedient 

Awwal, First, Also a Divine Name 

Akhir, Last. Also a Divine Name 

Zahir, Outward, External. Also a Divine Name 
Batin, Internal, Inner. Also a Divine Name 
Yatim, Orphan (Sura 93:6) 

Karim, Generous (Sura 81:19). Also a Divine Name 
Hakim, Wise, Judicious. Also a Divine Name 
Sayyid, Lord (Sura 3:39) 

Sirdj, Lamp (Sura 33:46) 

Munir, Radiant (Sura 33:46) 

Muharram, Forbidden, Immune 

Mukarram, Honored, Venerated 

Mubashshir, Bringer of Good News (Sura 33:45) 
Mudhakkir, Who Makes Remember, Preacher 
Muahhar,, Purified 

Qarib, Near. Also a Divine Name 

Khalil, Good Friend (usually epithet of Abraham) 
Mad'a, Who Is Called 

Jawwad, Generous, Magnanimous 

Khatim, Seal (Sura 4¥:40) 

“Adil, Just 

‘Shahir, Well-Known 

Shahid, Witnessing, Martyr. Also a Divine Name 


Rasiil al-maléhim, The Messenger of the Battles of the Last Days 


One of the most frequently mentioned names is not found in this particular 


list 


‘Abduhu, His (i-e., God's) Servant, which appears in Suras 17:1 and 


$3:10 and is common as a proper name (Muhammad ‘Abduh), Likewise, 


‘Mua’, Obeyed (Sura 81:21) is missing 


Source: The list is taken from the author's copy of the Koran (Lahore: Taj 
Company), which contains 17 < 6 = 102 names, among them twice Rasiil 
ar-rahmat, plus nabi ar-rahmat, while the Prophet's kunya Abu'l-Qasim 


is not mentioned, 
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ABBREVIATIONS 


Archiv fdr Religionswissenschaft 
Bulletin des études arabes 

Bulletin de U Institut Frangais d’Archéologie Orientale 
Bulletin of the School of Oriental and African Studies 
Encyclopaedia of Islam, 2nd ed. (unless stated otherwise) 
Gibb Memorial Series 

Institut des Belles Letires Arabes 

Islamic Culture 

Journal of the Royal Asiatic Soctery 

The Moslem (latet Muslim) World 

Revue de I histoire des religions 

Revue du monde musulman 

Slavonic and East European Review 

Studia Islamica 

Die Welt des Islams 

Wiener Zeitschrift fir die Kunde des Morgentandes 


Zeitschrift der deutschen Morgenlandischen Gesellschaft 


NOTES 


INTRODUCTION 


1, The Metropolitan Museum of Art, New York, m0. 40,164.28 

2. Jeffery, “Ibn al-Arabi's Shajarat al-kawn,”” p. 2 (Labore ed.) 

3, On this topic see especially Haas, Das Bild Muhammads, Chew, The Cres 
cent and the Rose; Kritzek, Peter the Venerable and Islam; Saunders, “Mohammed 
in Europe"; and Daniel, Islam and the West. The very useful dissertation by 
Hamadeh, “Muhammad the Prophet: A Selected Bibliography.” which contains 
1,548 titles, deals with the interaction of Islarm and the West, pp. 23-27, 43~$9. 

4. W.C. Smith, Modern Islam in India, pp. 69-70. This feeling is very typical 
‘of Muslims’ attitude toward the Prophet and is reflected even in popular stories 
Paret, Die legenddire Maghdsi-Literatur, p. 178, writes: “Mag der Muslim im 
Notfall seinen Glauben verleugnen, so wird er sich doch nie dazu bereit finden, 
cine Schmithung gegen Muhammad auxzusprechen und sich von ihm loxzusagen, 
selbst wenn ihm im Weigerungsfalle der Tox droht.” (In case of emergency. the 
Mustim might deny his faith, but he would never be willing to utter a word of slan- 
der against Muhammad oF to renounce him, even though he were facing death in 
cease of refusal (0 do s0.) 

5. Dawn Overseas (Karachi). November 1978. The closing hemistich of our ex: 
tract iy frequently quoted in India, as by Mufti ‘Abell ‘Aziz Dihlawi in the early 
‘nineteenth century (see Muslim Digest, Jan-Feb, 1982, p. 54). Sir Sayyid Ahmad 
Khan alluded to it in his: “Credo,” Magdldt-i Sir Sayyid, 13:52; see also Troll, 
Sayyid Ahmad Khan, p. 324. It also occurs in popular songs in the regional lan: 
‘guages of Pakistan; see Baloch, Tih Akharyiif, 2-304~7 

6, Boulainvilliers. La vie de Mahomet (first published 1730). is ¢alled by Arthur 
Jeffery, “The Quest for the Historical Muhammad,” p. 392, “a bombastic Jau- 
dation of Muhammad in the interest of belittling Christianity.” On the other hand, 
‘Voltaire uses the figure of the Prophet in his Mahomet, ow le Fanatisme not so 
much as a caricature of Islam but rather as a polemical device aimed at the Catholic 
church and its clergy. 

7. This feeling still prevails among Muslims. When I mentioned in my class at 
the Ilahiyat Fakultesi (Faculty of Islamic Theology) in Ankara that several Chris- 
tian sects and groups do not believe in the immaculate conception of virgin birth, 
‘one of my students angrily exclaimed, “But then we are better Christians than 
you!” The respect shown to Hazrat ‘Isa (Jesus) by Muslims is integral to their 
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faith. This is reflected even in German Romantic literature; Novalis, the author of 
Heinrich von Ofterdingen, has the impeisoned Saracen woman Zulima complain 
that she does not understand why the Christians fight against the Muslims, who 
“have always honored the grave of Jesus, whom we 1 revere as a prophet.” 

8. Mui, Phe Life of Mohamet, appeared in four volumes from 1858 wo 1861. He 
alo cited (in 187). fr missionary purposes, The Apology of al Kind, the anti 
‘Muslim Risala of the ninth-century Arab Cheistian writer al-Kindi, 

4. Radinson, “A Critical Survey of Moder Studies on Muhanad.” 

10, Ichappens frequently that young Pakistan children write charming litle po- 
cms in English c¢ Und in honor of te Propet, and children's songs in his honor 
a a regular (ature of the Si children’s magazine Gul Phul (issued in Hyer 
abad Sind). 

114, Royster, “The Stay of Muhammad.” 


CHAPTER ONE 


1. Anattempe to understand Muhammad's personality on the bass ofthe Koran 
alone is Foster, "An Autobiography of Mubammad.” A similar attempt in the Arab 
world, which, of cours, does not ascribe the Koranic words to the Prophet, but 0 
divine revelation, is Darwazah, Sirat ar Ras 

2. Jeffery. "The Sira,” in Reader om Islam, pp. 283-388; Ibo Ishaq, Strat rasil 
Alldh: Das Leben Muhammad, Guillaume, The Life of Muhammad, Horovite, 
"The Laiest Biographies of the Prophet; Levi delta Vida, “Sra.” 

3. Am interesting Turkish narrative, imterspersed with Turkish and Arabic verses 
and illustrated with numerous miniatures, is Dart, Stra mab, originally writen 
in 1388. This Sar nab, 0 Siyar an-mabi, consised of six Volumes in special, 
‘strated edition prepared forthe at-loving Onloman wltan Murad III, Volumes 
1, 2, and 6 are in the Topkapu (H 1221-1223), volume 3 isin the New York Public 
Library Spencer Collection no. 1$7), volume 4 is in the Chester Beaty Library 
(Minorshy, Catalogwe of the Turkish Manuscripts and Miniatures, T no. 19). and 
‘the fifth volume seems lost. Four pages from this manuscript, with glorious minia- 
tures depicting the Prophet performing various miracles, were auctioned in Pais 
‘on £3 March 1984, The scribe was Mustafa bin Vali; the paintings were executed 
tn the atelier of Lutfi ‘Abdullah and completed in 1595, 

44, The Turkish poet Necip Facil Kisakiirek presented in his book Es-seldm sixty- 
three (not very good) poems, each corresponding 10 a year of the Prophet's life. 
‘Written in jail, the poetry was completed in 1972. Interestingly, a modern Persian 
elaboration ofthe sira, Rahnema’s Puywmbar: The Messenger, was written while 
the author was im eile tseeme that in pressured circumstances the Muslim author 
feels particularly close tothe Prophet, and probably takes Muhammad's steadfast 
‘ess in tribulations as a model. The same feling—the Prophet as helper for thse 
‘in need, of suffering in prison—is expressed, on a lower level, in the song of the 
Indian motion picture Moghul: a'zam, where Anarkali, imprisoned by Akbar for 
her alleged love affair with Prince Salim, sings: Béhax pe haram kijiyé, "O Prophet 
cof Medina! Have mercy on the helpless! My world isin ruins, and you alone can 
save it!” (information supplied by Ali S. Asani), 
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5. Jeffery, “The Quest for the Historical Mohammad,” gives a good survey of 
various approaches to the Prophet's biography: historical. critical, psychological, 
apologetic, mystical, ete 

6. Hamidullah, “La date de naissance du Prophéte Muhammad.” 

7. Abu Nultim, Dala'il an-nubwwwa. p. 100. The elephant “who performed 
prostration” as well as the ababil birds of Sura 105 occur frequently in popular po- 
‘etry as the first miracle to portend Muhammad's future role in Mecca, and in the 
world, 

8. About her, see the romanticized account by Bint ash-Shat’, Amina bint 
Wahb. 

9, Ibn Ishag, Sina, 1:104; see Meier, Abd Sa'ld-1 Aba I-Yayr, p. 46, n. 32. 

10. Rumi, Mathnawt, vol. 4, line 976. 

11, See Abu Nudim, Dald’l an-nubuwwa, pp. 120-21, 0. 2. 

12. Walt, Muhammad, Prophet and Statesman, p. 1, where the meeting with 
Bahira’ is told in extenso. 

13. Abu Naim, Dald'il an-nubwwws, pp. 125-31, with variants; Baihaq), 
Dalal an-nubwwwa, pp. 32-88 

14. Bhdrdnd gita, p. 10. 

15. Juni, "Khadija, Mohammad’s First Wife”; Karahan, "Un nouveau math- 
nawi de la littérature turque-ottomane”; Littmann, Mohammad im Volksepos. A 
modem Arabic book in praise of Khadija is Alayili, Marhaluhunna 

16, Kisakiirek, Es-seldm, p. 41 

17. Rumi, Mathnawt. vol. 5, lines 3535 tt 

18. Bukhari, Sahih, “Bad” al-waby.” 1: 90. 2 

19. Laling, Die Wiederendeckung des Propheten Muhammad. 

20. Lehmann and Pedersen, “Der Beweis (Ur die Auferstehung im Koran.” 

21. “The Sufi clings to the Prophet like Abu Bakr,” says Rumi, Dhwdn, no, 
2275. 

22. Tn Ishaq. Sira, 1:341 ff; Mamidullah, The First Written Constitution in the 
World, 

23, Rumi, Mathnaw?, vol, 6, line 3197. concludes from this Koranic statement 
{as did many other Suis) that 

‘To see him is to sce the Creator; 
‘To serve him is to serve God, 
{You see the day [when you} look through this window. 

24. Thus Jami, “Salamin u Absal,” in Haft Aurang, p. 454; his na'tiyya poetry 
‘contains numerous allusions to this event. But even as early as the twelfth century, 
Nizami speaks in his verse of the “teeth and stones”; see “Khusraui u Shirin,” in 
Kulliyaté Khamsa, p. 128 

25. For a new interpretation of Muhammad's oft-discussed attitude toward the 
Jews see Barukat Ahmad, Muhammad and the Jews 

26, The topic of Muhammad's patience in adversities is alluded to in the title of 
‘one of his biographies, The Book of "Who Perseveres Will Overcome”; see Nichols 
son, “An Unknown Biography of Muhammad Entitled Kitdbu man sabara 

27. The problem whether al-dlamin, “the worlds” or “the inhabitants of the 
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worlds,” originally meant “all of humanity” has been discussed time and again. A 
00d survey of the earlier studies is Buhl, "Fasste Muhammad seine Verkiindigung 
als eine universelle. - . Religion auf?” 

28. The first major book in the long line of studies on this topic was Geiger’ 
Was hat Mohammed aus dem Judentum aufgenommen? (Bonn. 1833) 

29, Fick, "Die Originalitt des arabischen Propheten,” p. 145 

30. The “farewell sermon" is translated in Jeffery, Reader om Islam, pp. 306-8 

31. Bedil Robriwaro, Diwan, p. 348, gives the chronogeam for his death, the 
year 11 of the Hepira as fa, “He” (h = 5. = 6h + wom 111 “he [the 
Prophet} became united with He [God], 

32. Fuck, " Mubammad—Fersbolichkeit und Religionsstftung.” p. 175 

33. Padwick, Muslim Devotions, p. 137, from Muhammad Haxanain Makhluf, 
Dalit al-haj). 

M_ About the Prophet's daughters see Bint ash-Shati’, Bandi an-nabi she hay 
also devoted a book 10 the Prophet's wives, Nisd’ an-nabi. 

45. According to the Shia theologian Muhammad Bagir Majlisi in his Jala’ al- 
“yun, Fatima was conceived when the Prophet returned from his heavenly jour: 
ney, and therefore carried a fragrance of Paradise, see McAuliffe, “Chosen of all 
Women,” p. 26. An excellent survey is the article "Fatima" in £7, and ed., 3) 
‘841-90. One should compare the biting sarcasm of Lammens's book Fatima et les 
filles de Mahomet with the interpretation given of her role by a devout Shia mod: 
ermist such as Al Schariit, Fatima it Fatima. For her role in popular piety see 
also Ayoub, Redemptive Suffering in Islam 

36. Mba Ishaq, Sira,4:305-6. 

47, Families with the surname Siddiqh (or Siddiqui) claim descent from him, 

38. “Umar was the father of Hafsa, one of the Prophet's wives; hence the fre- 
«quent combination ofthe name of “Umar with the kuna (agnomen) Abu Hats 
Families with the sumame Farugi claim descent from hit. 

39. Most revently by Lazarus- Yafeh, in Some Religious Aspects of Islam, pp. 
bet, 

40. The fatha is recited ata great number of occasions, “To have fatiha”™ 
‘means in common parlance, at least in the non-Arab countries, to have a religious 
‘gathering, either in memory of deceased persons or for purposes of blessing. 

41. Schuon, Islam and the Perennial Philosophy, p. 100, explains the different 
loyalties ofthe "proto-Sunnite™ and "proto-Shite” attitudes withthe following in- 
teresting companson: “The spiritual ancestors ofthe Shites were those compan- 
ions who could not live without the presence of the Prophet” (hence thei love for 
his descendants); the Sunnites "were those who could not accept any substitute 
‘whatever for this presence and who, thus, had no choice but to live by his memory. 
and in bis sunna.™ 

442. Ayoub, Redemptive Suffering in Islam; a good survey of the later develop- 
iment appears in Chelkowski,Taziy: Ritual and Drama in Iran 

43. Halla), “Riwayat,” quoted in Bagli, Sharh:i shathivat, para. 639, 

44. For this high regard for the descendants of the Prophet as expressed by Mir 
Dard, a sayyid himself, see Schimmel, Puin and Grace, p. 38: they “were elected 
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before all people and possessed the special grace which God had bestowed upon 
their ancestor Muhammad.” Braune, Die Futih al-Gaib des Abd ul-Qadir, p. 12; 
Meier, Abd Salid-i Abd I-Hayr, p. 67. speaks of the veneration in which the Sufi 
master Abu Sa‘id (d. 1049) held the descendants of the Prophet and how he sup- 
ported those who were impoverished. Islamic history is full of such examples. See 
Mrs, Meer Hasan Ali, Observations on the Musulmauns, 1:6: “Syads . . . ate the 
first to be considered, when the rich have determined on dispensary gifts in charity 
The syads, however, are under peculiar restrictions, as regards the nature of those 
Bifls which they are permitted to accept.” One has slso to think of the political role 
played by the sayyid or sharif families as founders of dynasties (as in Morocco 
‘and Libya), or more recently in party politics in some Islamic states, 

45, Rumi, Diwan, no. 169, 

46. Puruzanfur, Ahddith-i Mathnawi, no. 4%; Rumi, Mathnaw!, vol. 6, lines 
ft 

47. Sana’, Diwan, p. 463 

48, Examples from modern Arabic writing: Aqqad. Dat as-samd’ Nbeahim, 
Bildl ibn Rabdh; Sahat, Bildl mu‘adhdhin ar-rasil 

49. Iqbal, Bang-i Dara, pp. 78, 272. 

$0. For him see Cameron, Abi Dharr al-Ghifart 

51. Abu Nudim, Dald'il an-nubwwwa, pp. 213~19. devotes a lengthy chapter to 
his strange carcer, Paret, Die legendiire Maghdi-Literatur, pp. 189-9, speaks of 
the important role of Salman in the cycles of legends that developed around the 
Prophet and highlights his relation to ‘Ali and his family. Later poets, up to Iqbal, 
Hike to contrast the poverty of Salman and the glory of Sulaiman (the biblical Solo- 
mon, grammatically, a diminutive of Salman): the poor Persian and the mighty 
prophet-king represent the complementary aspects of Islam, 

$2. See Donaldson, “Salmin the Persian”; Horovitz, "Salman al-Firisi”; 
Huart, "Selmin de Firs"; Massignon, “Les origines de la méditation Shiite sur 
Saliméin et Fatima” and “Salmin-i Pik ef les prémices spiritucties de I'Islam 
iranien.” 

‘53. In Turkish barber shops, one might find, in former days, a plate with the 
vere: 

Every morning our shop opens with the basmala, 
Hazret-t Salman-i Pak is our pir and our master 

In some Turkish dervish orders, the expression selman etmek, “Ww make someone 
Salman," meant to send him out to beg and learn humility. Golpinarlt, Tasavvufian 
dilimize gecen deyimler, pp. 288-89. 

54. Furuzanfar, Ahddithei Machnawt, 90. 195. Uwais has been praised by poets 
‘especially in the folk tradition. See, for example, the verses of Yunus Emre 
(d. 1321, Anatolia), Divan, p. $72, no. cexLvt 


The dearest friend of the Beloved of God: 
In the lands of Yemen—Uwais al-Qarani, 
He does not lie; he does not eat forbidden food, 
In the lands of Yemen—Uwais al-Qarani, 
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In the morning be gets up and takes his way, 

He recites in dhikr God’ thousand and one names; 

‘With the word Alldhw Akbar he drives the camels 

Inthe lands of Yemen—Uvais al-Qaran 

435. The “ten who were promised Paradise” ae, according tothe host common 

tradition, Abu Bakr, Umar, Uthman, li, Taha, Zobai, Abdur Rahman ibn 
‘Auf, Said iba Abi Waqgas, Seid iba Zaid, and Abu 'Ubaida ibn Sarah In calligra- 
‘phy the names of God and the Prophet are added so 3s to form a decorative octa- 
‘pon; an example of this device may be found on the dust cover of Martin Lings's 
‘Mohammad. Pious Sufis were often blessed with the company often particularly 
‘ear fiends and thus followed even in this respect the Prophets example. See 
Meter, Ab Said Abi Fay pp 364-6. 


CHAPTER TWO 


1. Aftahi, Managib al‘arifin, p. 666, chap, 4. para. 69, 

2. Cf Schuon’s interpretation ofthe Muslim ideal (slam and the Perennial Pic 
losophy. p. 96): "Love of God isnot the point of departure; itis a grace which God 
may bestow upon him who fears Him.” For "if you wish Gow! to love you, you 
nus love His messenger by following his uma.” 

4. W.C. Smith, The Faith of Other Men, pp. 62, discusses this aspect of 
Islamic prophetalogy. 

4 Soderblom, The Living God, p. 224, 

‘5 See Andrae, Die person Muhammad, p82. Aflaki, Mandgibal-rifn, 
1p 242, chap, 3, para. 152, quotes Rumi: "To follow the messenger of God, be- 
ong tothe duties ofthe ah maind [those who have reached the interior meaning 
of life) 

6. Goldziber, “Chaten al-Buchir.” See Schimmel, “Sufiwmus und Heiligen- 
verehrung,” p. 275, for medieval Egypt: acceeding to Ibo Taghnbirdl. Annals, 
tiled An nj a-ha 6:39, Suan Mlryyad Shaikh ha eaed this custom 
in 1417 in Jerusalem and then introdoced it in Cairo, 

7 Badaoni, Muntathab a-iawarth,¥:15§ (ans. p. 215). 

1 Sprenger, Catalogue ofthe Arabic. Persian and Hindustany Manuscripts, 
Ux 

A ood example is Abdul agg Muhadith Dihlawi (4. 1632), who col- 
lected, among other works, forty hadith concerning the good or bad propricties of 
the days of the week (A/s¢'malal-maithira f'7ayndm al-mashhira, Urdu trans, 
Delhi, 1891). See Brockelmann, GAL 2:416, $2:603. People collecied “Forty 
‘hadith about arow shooting” (thus Al-Qarrab), about writing (Mustagimzade), 
about prayers, oF whatever appeared most important to them. For the topic in gen- 
‘ral see Karahan, siam-Tarkedebivatinda Kirk hadis, and his article “Apergu gén- 
ral sur es “quarante hadith” 

to. Inthe Persian tration, Jamis Arba’ in their Arabic vex with his Persian 
‘verse translations were often copied by the masters of calligraphy. Fortwo exqui- 


269 


NOTES TO PAGES 28-32 


site examples see Arberry et al., Catalogue of the Persian Manuscripts, 90.172, 
by Sultan-‘Ali Mashhadi in 1495: and no. 227, by Shah-Mahmud Nishaburi in 
1557. 

11, See Goldziher, Muslim Studies, 2:164-Xo, about jalab al-hadih, “search 
for hadith.” However, Ibn al-Jauzi (Talbis Iblis, p. 113) attacks even those schol- 
ars who travel searching for hadith in order to show off, while neglecting more es- 
sential duties: they are considered to be misguided by Satan, 

12. Hamidultah, Sahifa Hammam ibn Munabbih. There are numerous tradi- 
tions according to which "Umar iba al-Khattab, the second caliph, was strictly 
‘against the reporting of hadith and even had people flogged for divulging words— 
of alleged words—of the Prophet, for he was afraid that the Prophet's example 
‘might supersede the clear words of the Koran, oF that ignorant listeners might for- 
get the distinction between the two categories of words, Divine and Prophetic. 

13. The Sufis sometimes objected to collecting hadith and stressed the impor 
tance of following the Prophet's example by one's actions rather than by “*blacken- 
ing books” by writing down the traditions. A well-known example is that of the 

literate Persian mystic Kharagani; see Jami, Nafahdt al-uns, p. 299 
14, Mez, Die Renaissance des Islam, p. 183; see also Goldziher, Muslim Stud- 
Jes, 2:366-68, about women in hadith studies 

15. Andre, Die person Muhammads, pp. 182-83, 

16, Rahman, Islam; the whole of his third chapter deals with these problems in a 
masterly way. 

17. Soe Handwérterbuch des Islam (Shorter Encyclopedia of Islam), 8. 
“sunna’” for definitions 

18, Schuon, Islam and the Perennial Philosophy. p. 29. 

19. Nast, Ideats and Realities of Islam, pp. 80 ff 

20, Troll, Sayyid Ahmad Khan, p. 45. 

21. For excerpts from his writing see Aziz Ahmad and von Grunebaum, Muslim 
Self-Statement in India and Pakistan, p. $2 

22. Aziz Ahmad, Islamic Modernism in India and Pakissan. gives a good survey 
of the different trends. For Pakistan see also Baljon, Modern Muslim Koran Inter 
pretation, esp. pp. 18-19. 73: for Egypt, Juynboll, The Authenticity of Tradition 
Literature: 

23. Andrae, Die person Muhammads. p- 192, after Qadi “Iyad, Shift’, 2:14 

24. Thus Rumi in Aflaki, Mandgib al-arifin, p. 196. chap. 3. para. 105, 

25, Furuzanfar, Ahddith-i Mathnaw?, no. 228. 

26. Typical for the sunna-bound attitude is the quotation at the beginning of Ibn 
wuzi’s Talbis Iblis, which refers to the saying of the leading Sufi master of 
Baghdad in the formative period, Junaid: “All the roads are closed for people, with 
the exception of hien that picks out the works of the holy Prophet and follows his 
sunna and keeps always t his path, for to him all ways of good actions are open." 

27. Ghazzali, Ihya’‘ulim ad-din, 2:300~344, trans. by Zolondek as Book XX of 
Ghazzali’s Upya’ “ulm addin 

28. Aflaki, Mandgib al-rifin. p. 219. chap. 3, para. 128. 

29. Meier, Abi Saidsi Aba Hayr, pp. 364-65, shows how the great mystic 
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Abu Said arranged his whole life according tothe Prophets example: the Suis 
‘were even keene to form tei ives according to the pater of his life than Mus- 
lms in general. 

30. Schuon, Islam and the Perenial Philosophy, p29, 

34. Puruzanfar, Aidthi Mathnawi, 90,12. 

‘32. Padwick, Maslin Devorions,p. 140, 

33. Thus M. Khagani, Hi, p. 33; acconding to Tirmidhi, Shamil, with 
‘commentary of Bajuri, pp. 11, 65.66, i was ether twenty or fourteen white hai 
CC. also Burton, Sindh, and the Races That Inhabit the Valley ofthe Indus, p. 135. 
where he tells that schoolboys im Sind about 1890 learned thatthe Prophet had x- 
ty 104.472 has on his body, 

24. Makhdum Muhammad Hashim was & Naqshbandi mystic inthe city of 
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‘crit of Tirmdi’s Shamil was given othe autho by Aloys Sprenger A good 
English translation by Hidayet Honain was published in the journal /lamic Cul 
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tures are often found in the Turkish tradition; see the examples in Esin, Mecca the 
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letters, especially shen they contain the name of God! and His prophet, as is the 
‘ease in the shahdda’? 
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‘out how Sufi ideals have colored this picture of the Prophet. His mildness and his 
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religidse Gedankenwelt der gebildeten Muslime, p. 11 
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says in the Déwdn, no. 82: 

From aslama shaitant your lower self (nafs) will become dominical 
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36. Andrae, Die person Muhammads. pp. 266-08, 

37. Wagner, Aba Niwds, p. 132. Cf also Anwari, Diwdn, p. 190. 

38, A typical instance from early sixteenth-century Egypt is told by thn fyas; it 
happened on 26 Ramadan 918 (November 4.0. 1512). 
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2g. Arberry, Discourses of Rumi, p. 151. 


279 
NOTES TO PAGES 72-76 
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61. Aflaki, Managib al-'arifin, p. 434, chap. 3, para. 260. 

62, Aflaki, Mandgib al-“arifin, p. 767. chap. 6, para. 19 
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I bring him from the depth of Hell to the gardens of Paradise 

47). Naziti, Diwan. p. 472. gasida 00. 32: 6f. p. 491. gasida no, 36. 

48, In Kulliyar-i na’tsi Maulwi Muhammad Muhsin, pp. 95-123. 

49. Naziri, Diwan, p. 430, gasida no. 24 
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50, S, B, Bukhari, Jawahir al-auliya, p. 229. 

51. Thus in a touching verse in a Sindhi Siharff by Gul Muhammad, in Baloch, 
Tih akharyaa, 1:45, under the letter y: 

save also mother, father, sisters, brothers, nephews, 
bring all of them on the day of Resurrection to Paradise! 

$2. Arberry, Discourses of Rumi, p. 79. 

53. Robson, “Blessings on the Prophet,” dwells upon this development and 
quotes forty hadith pertaining to the blessings upon the Prophet, taken from 
Woshibi's Mustacraf, 

54. Ghazzali, Hhyal” alii ad-din, 1:278-79. See also Andrac, Die person 
Muhammads, pp, 276 {1., and Graham, Divine Word and Prophetic Word, pp. 
176-77, Saying no. 5: 

$5. Ghazzali, Hhya" ‘ulm ad-din, 1:278-8o. 

6. Sindhi, Inbal’ al-anit’. p. 13, according to Nasa’t and Ibn Maja. The 
Prophet admonished the companions to utter the formula of blessing upon him on 
Friday "because itis brought before me.” They asked: "“O Messenger of God, how 
that, when you are already decayed?” He said: “God has prohibited the earth to 
eat the prophets’ bodies.” Another tradition claims that "Who says the blessings 
‘upon me in my grave, I hear him.” See Andrae, Die person Muhammads, pp. 
285-87. Acconfing to some traditions the bodies of the prophets stay in thei 
tombs as fresh as the day that they were buried: Suyuti, the great polymath of 
Egypt in the late fifteenth century, who was often blessed with the vision of the 
Prophet, went so far ax to declare that even in dire need “the eating af the dead 
body of a prophet is not permitted” (la yajizu 1'-mudiarr aklu matiati nabiyyin), 
for he is still alive (quoted in Sindhi, nba’ al-anba’, p. 15), 

$7. Andmae, Die person Muhammads. p. 279. 

8. Andie, Die person Muhammads, p. 280, from Qudi ‘Tyad, Shift, 2:56 

59. That Muhammad during his night journey met all the previous prophets in 
Jerusalem is explained by assuming that their bodies are still in their graves but 
their spirits have been personified (Sindhi, Iba’ al-anbd’. p. 32), but according to 
another tradition (ibid., p. 35) the bodies of the prophets do not stay in the tomb 
more than forty days. 

60, fbn Hazm, Al-fasl fU-milal .. . wain-nihal, :88-Ro 

61, Horten, Die religidse Gedankenwelt der gebildeten Muslime. p. 107. 

62, Waliullah, Tafhimat, 1:15, 

63. Rumi, Diwan, no, 301; "I bring the blessings on you, so that proximity may 
grow.” 

64, Baloch, Tih akharyaa, 1:28 (Sahitina. 

65. Siddiqi and Asi, Armaghan-i nat. p. 109, 

(66, Makhdum Muhammad Hashim, DharFat al-wusil la jana ar-rasil is a 
very good collection of durid as used in eightcenth-century Sind, 

67, Jeffery, "Litany of Blessings on the Prophet,” in Reader on Islam, pp. $30- 
36, Cf, Minorsky, Catalogue of Turkish Manuscripts, p. 96, about a manuscript of 
the Dald'il al-khairdr (T 459): "An English translation of it was published for pri- 
vate circulation: “Guide to Happiness; a manual of prayer.’ Translated from the 
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Arabic of al-Jazuli by the Rev. J. B. Pearson. With the life of al-Jazuli, and direc- 
tions for using the book, from the Arabic by A. G. Ellis. 1907, 76 pages.” 

68, Padwick, Muslim Devotions, p. 146. 

69 8. Djazali 

70. Padwick, Muslim Devotions, p. 257. 

71. Padwick, Muslim Devotions, p. 154. 

72, Padwick, Muslim Devotions, p. 154 

73. Mirghani, An-néir al-barrdg. p. 44: cf. pp. 60 ff. 

74. Padwick, Muslim Devotions, p. 155. 

75. Ghawwasi, Saiful Mulik wa Badtul Jamal, p. 179. 

76, Kriss and Kriss-Heinrich, Volksglaube im Bereich des Islam, 2:13, after 
Lane, Manners and Customs of the Modern Egyptians, 2:52 

77. A good example is Burney, Mishkaat us-salawaat: A Bouguet of Blessings 

78. Gramlich, Die Gaben der Erkenninisse des ‘Umar as-Suhrawardl, pp. 260~ 
61; the Arabic text appears at the margin of Ghazzali's hyd” ‘ulm ad-din 

79. Aflaki, Mandgib al-‘arifin, p. 412, chap. 3, para. 354 

Bo, Mahmud, Al-fkr ay sift f's-Sidan, p. 65. 

81. Andrae, Die person Muhammad, p, 388 

82, Gilsenan, Saint and Supt in Modern Egypt, p. 14, see also p. 19 

483. Abun-Nast, The Tijaniyya, pp. $1~$2, text of the prayer p. 182, Appendix I, 

4. Abun-Nasr, The Tijaniyya, pp. $2-53, text of prayer p. 187, Appendix I, 

85. Abun-Nast, The Tyaniyya, p. 31 

86, Abun-Nast, The Tijamtyyea, p. 180. 

87. Littmann, Mohammad im Volksepos (the first line of the poem is not trans- 
les ge Somes ta 

88. Kahle, Der Leuchiturm von Alexandrien, German text p. $0, Arabic p14 

Ng. Zajagzkowski, Poezje strofiezne Asty-pala, p. 8. 

90, Baloch, Tih akharyi, 2:222 (Thana'vilah Thana) 

91. Baloch, Mundgiba, p. 235. 

92. Baloch, Tih akharyiil, 1:5 (Gul Muhammad, 1861), 

93. Yunus Emre, Divan, p. $24, 00, CLXXY. 

‘94. ‘Ali ibn Abi Talit is connected in a mysterious way with the bees, and is 
sometimes even called “amir of the bees" because he was the commander of a 
swarm of believing bees: a number of unbelievers, seeing such a miracle, em- 
braced Islam, Paret, Die legendre Maghdst-Literatur, pp. 195-96. 

95. Baloch, Mundgiba, pp. 196-98. One also remembers here the line in an- 
‘other Sindhi Stharfi (Baloch, Tih akharyaa, 1:51), by Gul Muhammad (1869), 
that the remembrance, dhikr, of the Prophet is “much sweeter than butter, honey, 
and sugar 


CHAPTER SIX 


1. For the whole subject see Andrae, Die person Muhammads, pp. 272-74. and 
Fischer, “Vergotlichung und Tabuisicrung der Namen Muhammads.” Badaoni 
{ells in Muntakhab at-taweirikh, 2:314 (trans, 2:324), that the emperor Akbar, after 
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introducing the din- lah, forbade people to use names like Muhammad, Ahmad, 
and other names related to the Prophet. That seems to be exaggerated, but it shows 
that these names were considesed to express a proximity to the Prophet 

2. Yunus Emre, Divan, p. $62, no, CCXXxm; cf also M0. CCXXIY, 

3. Hassan iba Thabit, Diwan, no, 152; Abu Nu‘aim, Dalai! an-nubwwewa, p. 
u 

4, Grimme, “Der Name Muhammad,” thinks that Muhammad, like Ahmad, 
‘was previously a theophoric name, abbreviated from Muhammad il, “Praised be 
God,” He also mentions (p. 26) that on some early Kufic tombstones fron Fustat, 
‘even the feminine form Muhammada is found. The form itself is perfectly sound, 
but it seems tha it was no longer possible to use it in later times, when the respect 
for the Prophet's name had become a major concer of the faithful Muslims. See 
also Jurji, “Pre-Islamic Use of the Name Mubammad.” 

5. Tapish, Gulzdr-i nd, fol. 430. 

6, Naziri, Diwan, p. 484. 

7. Naziri, Diwan, p. 486, gaylda m0. 36. 

8. Padwick, Muslim Devotions, p. 75; ee also Razi, The Puth of God's Bonds- 
‘men. P: 91, about the “laud” connected with the Prophet. 

9. Sana’, Diwan. p. 363. 

10, Padwick, Muslim Devotions, p. 43 

11. Baihaq, Dalai! an-nubuwwa, pp. 121 ff 

12. Baihag), Dald’il an-mubwwewea, p. 124 

13, Baibaq), Dali an-nabwwwa, p. 123; ef, Tirmidhi, Shama al- Mustafa 
with commentary of Bajun, pp. 286-88. 

14, Baihag), Dali’ an-nubwwewa, 69; Abu Nuim, Dala'il an-nubwwrwa, pp, 
26-27 

15. Rumi, Mathnawt, vol. 1, lines 726 1%; Watt, “His Name is Ahmad,” states 
by means of statistics that Ahmad as a proper name occurs very rarely in eutly Is- 
Jam, and discusses the problem of the Paraclete, refuting an article by A. Guthrie 
and E. FF Bishop, “The Paraclete, Almunhamama and Ahmad,” which appeared 
in MW 41 (1950) 

16. Goldziher, “Himmlische und irdische Namen.” 

17. Razi, The Path of God's Bondsmen, p. 249, 

18. Canteins, La voie des lettres, chap. V: “Taha.” 

1g. Massignon, “La philosophie orientale d'Avicenne,”* p. 11, about Yasin. 

20, M. Khagani, Hilya, p. 7. In “Uthman a-Mirghani's devotional poetry, the 
name Taha is very frequently used: it scems to appear often in connection with 
Muhammad's role as intercessor and is an important ingredient of popular songs in 
honor of the Prophet: itis then also combined with Yasin. See Bannerth, "Lieder 
Sgyptischer meddahin™ 

‘You are, O Taha, for me my beloved, 
‘You are, O Taha, my intercessor! 

Very similas verses occur in Sindhi folk poetry; see Baloch, Maula, pp. 151 ff. A 
charming expression of a popular poet's love for Taha is a poem by the Hausa 
[oct Ibrahim Niass, quoted in Hiskett, “The “Community of Grace.’” p. 117: 
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My heart does not crave for beautiful gitls— 
‘What are beautiful girls? Consider them a mirage beside 
‘Taha (Muhammad). the Trustworthy, the holy one. 
have forgotten Laila and Maila and Tandami 
Because of Taha, the trustworthy one of God, my known love . . 
‘One wonders whether line 332 in Ibn al-Farid’s Tiiyya contains an allusion to the 
Prophet's name Taha. It reads 
No wonder that I lord over all who lived before me, 
Since | grasped the firmest stay in Taha. 
Nicholson, Studies in Islamic Mysticism, p. 231, refers this to Sura 20, *Taha,” 
verse 7, but » double meaning cannot be excluded. 

21, Amir Khusrass, Majniin Lai, p. 10; he combines the letters y-sin with the 
teeth, because sin stands metaphorically—because of its shape, —-—for “teeth.” 

32, My colleague Georg Buddruss, of the University of Mainz, kindly seat me 
this na’ in Shina with his explanations; he mentions that it in sung to a very sweet 
melody. It was published in Rawalpindi in 1974 

23. Tapish, Gulzdr-i nat, fol. 12b, changes the participles mustafa, murtada, 
and mujtabd into the related verbal nouns: the Prophet, as Mustaf@. is “the cy 
press of the garden of iy(fa, selection”; as Murtada he is “the baxtree of the or- 
chard of irnidd, of being pleased”; and as Mujtabi, “the root of the branch of 
‘tiba, election”; and on the whole, he is “the origin of the twigs of the Punjtan,” 
that is, Muhammad, ‘Ali, Fatima, Hasan, and Husain. (Tapish was a Shia poet.) 

24, Baljon, Modern Muslim Koran Interpretation, p. 99. mentions the way the 
Pakistani modernist Ghulam Parvez explains the divine address to the Prophet Ya 
‘mudaththir! He derives the word from daththara. tadihir, inthe special meaning 
"to arrange one's nest.” which he then interprets as “setting one’s house in ord 
10 that mudaththir would be, in modern terms, the “world reformer,” who is ad- 
dressed by Gort: Quin, Rise!” That is, he is called to start preaching world revolu- 
tion, 

25. Fischer, “Vergittlichung und Tabuisierung der Namen Muhammad,” p. 
4328, Recker, /slamstudien, 2:104, speaks of the tendency for “the names of Mu: 
ihammad (to be} treated in the Dalai al-thairat analogous to the names of God,’ 
when the Dald'il and related works were used in East Africa 

26. One says therefore, when introducing a hadith without mentioning Muham 
mad’s name: "He—may God bless him and give him peace!—said 2” A 
Koranic quotation begins with "He—Great is His Majesty (or, Most High}—said 


27. Jami, Déwdn, p. 73. 00. 47. ina Saldm, Greeting.” for the Prophet. The 
salam became a very common poetic form in the later Persian and especially the 
Urdu traditions. See the small, moder collection by Siddiqi and Asi, Muntakhab 
salam, in Urdu. 

28. The list is taken from my copy of the Koran (Lahore: Taj Company), which 
contains 17 6 = 102 names, among them twice Rasil ar-rahmat, plus nab ar- 
‘rahmat, while his kuneyt Abuil-Qusim is not mentioned. 

29. S. B. Bukhari. Jawaihir al-auliyd, pp, 221 ff 
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30. Staples, “Muhammad, A Talismanic Force,” describes golden amulet with 
the ninety-nine names of the Prophet (without, however, realizing that Taha and 
‘Yasin are here his names and not, as he thinks, the names of Suras 20 and 36). 

31. 8. B. Bukhari, Jawdhir al-auliyd, pp. 223-24 

32. Edier and Young. “A List of the Appellations of the Prophet Muhammad,” 
lists 201 names, found in an Arabic manuscript dated 1268 (A.D. 1851-2). now 
preserved in Leeds. 

33. Horten, Die religidixe Vorstellungswelt des Volkes, p. 15. ‘Abdul Haqg 
Mahaddith Dihlawi, Maddrij an-nubwwwa, pp. 293-308, enumerates more than 
four hundred names: 

‘34. Nizami, " Makhzan al-asrir,” na‘t no. 3. in Kulliyat-i Khamsa, p. 23 
Yemenite striped cloth was highly prized among the Arabs. Jami, Diwdn, p. 177, 
no. 117. In folk poetry, the appellations connected with the Prophet's Arab back- 
‘ground appear frequently; thus in Stharff the letter q can stand for Quraishi. the 
‘ain for ‘arabs; this word is sometimes lengthened, ‘arab. for the sake of the meter 
‘A good example of such distortions appears in Baloch, Tih akharyia, 2:190, 

45, Jami, "Salaman w Absal,” in Maft Aurang, p. 454 

36. Jami, “Iskandamdma,” in Haft Aurang. p. 915. Muhammad is, as the Urdu 
oct Tapish sang in the early nineteenth century (Gulzdr-i nat, fol, 116), aot only 
the sweet-singing nightingale of the rosegarden of Divine manifestation” but also 
“the twig of the rose of the rose parterre of Batha and Medina.” 

37. Jami, "“Tubfat al-abrar,” fifth na‘, in Haft Aurang. p. 381 

¥8. A good survey of mystical epithets of the Prophet is the index of Bagli's 
‘Abhar ol-“ashigin; among the dozens of poetical addresses and attributes one finds, 
for example, “the lord of the lovers,” “the falcon of the garden of Reality,” "the 
‘sun of the prophets and full moon of the saints,” "the lion of the meadow of the 

paradise of Intellect,” “the bride of the palace of Unity,” “the traveler in the 

deserts of isolation, tajrid.” ete 

a9. Fischer, “Vergoutichung und Tabuisierung der Namen Mubammads,” deals 
in detail with these topics. 

40. Busiri, Die Burda, ed. Ralfs, line 146. 

41 Nabhan), Al-majmd’a an-nabhaniyya, 3:232~35. For other poems of al- 
Bur'i (d. 1058) see Andra, Die person Muhammads, pp. $37, 389. 


42, Fischer, " Vergouichung und Tabuisierung der Namen Muhammads,” pp. 
332 if 


43. Birge, The Mekvashi Order of Dervishes, p. 268. 

44. Nicholson, Studies in Islamic Mysticism, p. 105, from Jili's Perfect Man 
“His original name is Muhammad. his name of honor Abi1-Qasim, his description 
‘Abdallah, and his ttle Shamsuddin, 

45. Eaton, Sufis of Byjapur, p. 171 

46. Quoted in Siddiqi and Asi, Armaghdn-i na't, p. 49. 

47. Ghalib, Kulliydt- farsi, §:16-27. na't no. ¥; see Schimmel, “Ghalib's 
«qayida in Honor of the Prophet.” 

48. Halla), °Tasin as-siraj,” in Kita at-tawdsin, p. 14, 

49. Jurji, Mumination in Islamic Mysticism. pp. 84 ff. 

50, Deladritre, La Profession de Foi d'thn Arabt, p. 128. 
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Jurji, Mlumination in Islamic Mysticism. p. 86. 

Baloch, Mauliid, p. 12, no. 23. 

Cachia, “The Prophet's Shirt.” 

- Nizami, "Makhzan al-asrir.” in Kullivat-i Khamoa, p. 16, 
‘Attat, Musibatndima, p. 20, 

Jami, “Tubfat al-abrir,” in Haft Aurang, p. 376, na't 0. 4 
Miskin, “Risilavi sulk,” in Ladhdhat-é Miskin, 2:84 
‘Attar, Mantiq ut-tair, p. 243 ef. Musibatndima, p. 22 
‘Attar, Ushturndma, p. 9s, chap. 12. para. 7 

See Karahan, Islam-Tiirk edebivatinda Kirk hadis, 

- Jami, “Iskandamima,” ia Haft Aurang. p. 915 

62, Ramakrishna, Panjabi Sufi Poets, p. 99. The speculations with the m go 
back to early Islamic times: a sect called Muhammadiyya or Mimiyya claimed di- 
Vinity for Muhammad; their leader was executed between 892 and gox (Hand- 
worterbuch des Islam, s.v. Mubammadiyya). At the same time, attempts at giving 
‘Muhammad's name a cabslistic interpretation are found in Halla), Kitab at- 
tawasin, “Tasin as-siraj,” p. 14. 

63. Amir Khusrau, Diwdn, p. 596. 

64, Rumi, Diwan, no. 157% 

65. Arberry, Discourses of Rumi. p. 226. 

66, Further examples are given in Schimmel, “Ghalib's qasida in Praise of the 
Prophet.” p. 209 n. 32: Shabistari, Gulshansi Raz, uses the hadith qudst, 2s does 
Naziti, Diwan, p. 11, ghazal no. 1§ (in combination with qdba qausain), See also 
Baloch, Tih akharyia, 4:41. A little Urdu poem from the Deccan by Qazi 
Mahmud of Gogi plays skillfully with this hadith qudsi: 

If Muhammad becomes our help, 

then solve the riddle of the monotheist, O Mahiud: 

All our grief and pain will be refuted 

When for us Ahmad becomes Ahad, “One.” 
Interestingly, the poem consists exclusively of undotted letters, for the real names 
‘of the Prophet are not “blackened” by the use of diacritical marks (see chapter 7 
below). Sayed, "Diwiin Qazi Mabmid Babri of Gogi,” no. 5, stanza 5. The im- 
portance of the letter mim in the relation between Ahmad and Ahad also plays a 
role in Bengali Muslim creation epics. See Roy, Islamic Syncretistic Tradition, 
P. 124; one mim gave birth to three names in the three worlds: “The name Abmad 
‘wats remembered in heaven, that of Mubammad on earth, and that of Mamdd by 
the snakes in hell." The tradition And Ahmad bild mim is even found in some of 
the Ismaili gindns, thus in the Bayh Niranjan (information kindly supplied by 
Ali. Asani). 

67, Jami, “Yasuf u Zulaikha,” in Haft Aurang. p. $83. According to Jili, the 
floor of the eighth paradise is the roof of the Divine Throne: itis the “lauded sta- 
<al-magam al-mahmad, which is promised to Muhammad (Sura 17:79). See 
Nicholson. Studies in Islamic Mysticism. p. 136. 

68, Jami, “Silsilat adh-dhahab,” in Haft Aurang. p. 9 

69. Deladriére, La Profession de Foi ton Arabi, pp. 136-37 

70, Jami, “Silsilat adh-dhahab,” in Haft Aurang. p. 9. 
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71. Miskin, "Ramz a-mabbob,” in Ladhdhat-i Miskin, 2:86, combines the 
alif-lam-mim at the beginning of Sura 2 with the three groups of seekers: alif are 
those, young and old, who worship God in His Oneness (wahddniyya) according 
to Haliz's verse: 

There is nothing on my heart's tablet but the alif of my beloved's stature— 

‘What can I do? My teacher did not teach me any other letter, 
Lam are those who, although they accept the wahddniyya, that is, the state of ab- 
solute Unity, yet accept the prophets as well, "for the sheer acceptance of the 
wahdaniyya without the acceptance of the offices of prophethood does not lead 10 
salvation.” But mim are “those beloved ones who accept Muhammad in his being 
God's beloved,” mahbabiywat-i thudé. The Indian Nagshbandi mystic here clearly 
‘points to the high rank of those who believe in Muhammad's unique position, and 
‘ranks them higher than the pure “believers in God's Unity,” which category also 
‘comprises non-Muslims. 

72, An interesting mexlern explanation of the letter mim is given in Canteins, La 
vole des letires, pp. 35 Mf. where he describes the m, which in its isolated form 
Jooks somewhat like a bell, as “la chute vers I'abime”; it is the letter connected 
‘with the revelation that reached Muhammad “ike a bell.” while the upright alif 
points to his mi, the upward way to the Divine Unity, The idea is taken over 
from Schuon, Le Soufisme, p. 144. where the word rasill. Messenger.” is ex 
plained as pertaining to God's descent into the world in the Night of Might (Jailat 
‘al-qadr), which corresponds to man’s being elevated toward Gos in the night of the 
Heavenly Journey, mi'rdj 

73. Friedmann, Shayth Ahmad Sirhindl. p. 15, 

74, Deladritre, La Profession de Foi d'lbn “Arabi, p. 14 

75. Mustaqimade, Tuhfaré Khandtin. p. 4 

76. Ghalib, Kulliyét-i Farst, vol. §, nat ne. ¥; Schimmel, “Ghalib’s gayida in 
Praise of the Prophet.” 

77. Deladriére, La Profession de Foi d'lbm ‘Arabi. p. 436. 

78. Iqbal. Bangi Dard, p. 234 

79. Siddiqi and Asi, Armaghdn- na, p. 64, 

80, ‘Abd Rabb an-nabi in Egypt (d. 1397), mentioned by Mustagimuade, Tuhfa 
‘Ahaqatin, p. 04. 

81. Ghawwast, Saiful Mulak wa Badrul Jamal, pp. 4-5 


CHAPTER SEVEN 


1. For the concept of light in the history of religion see Andmme, Die person 
Muhammads, pp. 319-21 

2. Allusions to the “ight” occur very frequently in ites of books dealing with 
the Prophet oF with hadith, from the collection of hadith entitled Mishka al- 
‘masdbih, “The Niche for Lamps,” to Aqgad’s Maydli’an-niir, “The Places 
Where the Light Rises”; from Busin’s Al-kawdkib ad-durriyya, “The Radiant 
Planets .. . .” to Kisakirek’s modern Turkish poetry with the tithe Cole inen nur, 
“The Light That Descended into the Desert.” 

3: Ukram, Armaghdnei Pak. p. 128. 
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4. Hassan iba Thabit, Diwan, no. 5, line +8. 

5. Hassan ibn Thabit, Diwdn, no. 34, line 8: cf. also no. 9, line 21. Ibn ‘Arabi 
attributes to Muhammad's companion Ibn Abbas an ode which, however, contains 
the whole theosophical terminology of later times; the author—whoever he may 
‘be—describes the light of the Prophet that illuminated the earth at his birth, etc 
‘See Deladriére, La Profession de Foi d'Ibn Arabi, p. 125. Ibn al-Farid, too, sings 
in his poems “Tih dalalan” 

‘The people of Badr were in a cavalcade in which thou didst 
journey by night; 
Nay, rather they traveled by day in the glow of thy luminousness 
Cited by Arberry, Aspects of Islamic Civilization, p. 66, and Nicholson, Shudies in 
Islamic Mysticism, p. 174 

6, Hassan ibn Thabit, Diwan, no. 131, line 9. 

7. Cf. also the interpretation given to the Light verse in Aflaki, Mandgib al- 
“Grifin, p. 287, chap. 3, para. 200. 

8. Sce Halla), “Tasin asssird).” in Kitdb ay tdwasin, p. 12, who also com- 
bines this epithet with the appellation Makki, “because he is steadfast in His prox: 
imity,” and harami, “belonging to the [Meccan] sanctuary.” “because of his im- 
‘mense bounty.” 

9. Padwick, Mustim Devotions, p. 212; M. Smith, Readings from the Mystics of 
Islam, 10. 47, Though it has survived only through a weak chain of transmission, 
the prayer nevertheless occurs in most mystical works, particularly fittingly in 
Dard, “Sham’-i mabfil," in Chahdr Risdla, 90. 441, where it forms the last chap- 
ter and also Dard’s last words; he died shortly after repeating the Prophet’s favorite 
prayer. 

10, Bowering. "The Prophet of Islam.” pp. 49-50. 

11. Bowering, “The Prophet of Islam,” pp. 51-32. 

12, Bowering, "The Prophet of Islam.” p. 54, 

13, Deladidre, La Profession de Foi d'lon Arabi. p. 130. 

14. Halla), "Pisin as-siraj.” in Kitab apndwasin, pp. 9. 11. See also his poem: 
(Shaibi, Shark Diwdn al-Hallay, p. 188, 90. 24), with the beginning ‘Tm 
rubuvwa misbahun min an-nir. "The knowledge of prophethood is a lamp from 
fight...” 

15, Furuzanfar, Ahddith-i MathnawF. m0. 342 

16, Furuzanfar, Ahddith-1 Mathnawi, nos. 43, 87 

17, Sarraj, Kitdb al-tuma’. p. 209. 

18, Deladridre, La Profession de Foi d'lbn Arabi, pp. 122, 124-25 

19. Jili, quoted in Nicholson, Studies in Islamic Mysticism. p. 122 

20. According to Thatlabi, Muhammad's essence was blended from paradisiacal 
clay and water from the paradisiacal fountain Tasnim, and looked like a white pear! 
which, overawed by God's loving gaze, began perspiring. From here, the connec 
tion with the epithet durra yatima, the “orphaned.” that is, unique. pearl could 
easily be made, which became even more meaningful because Muhammad was an 
orphan, yatim. For Thalabi see Goldziher, “Neuplatonische und gnostische 
Elemente im hadith.” Roy, Islamic Syncretistic Tradition, pp. 421 ff., esp. 127 10 
dwells extensively on these stories, which he apparenily regards as an indigenous 
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Bengali tradition, See also ibid... p. 176: niir Muhammad is hidden in a white 
pearl in a lotus in the amrit-kunda (water of life) located in the second-highest 
area, the ‘dlam-i jubarit, See further Razi. The Path of God's Bondsmen, p. 64. An 
terestingly, a modem version of the ol Sufi myth is found in ‘Abd ar-Rahim, 
Islamic Book of the Dead, pp. 20-22. There, not only the “white pearl like the 
peacock” and the creation from the sweat of the primordial messenger is men- 
tioned but also the ranks of men that differ according to the part of the preexistent 
form of Muhammad on which their eyes fell: whoever saw his head became a ca- 
liph and sultan among creatures. whoever saw his left hand became a scribe, who- 
‘ever saw his shadow became a singer, and so forth; those who saw nothing became 
Jews, Christians, Magians. or simply unbelievers. 

21. M. Khagani, Hilwa, pp. $-6, gives an almost identical description in Turk- 
ish verse 

22. ‘Atar, Mantiq ut-tair, p. 18, See also Amir Khusray, Mathnawi Nuh 
Sipihr, nat. pp. 13-48. 

23. Yunus Emre, Divan, p. $77, 0. CCL, 

24, Lnamul Haq. Sufism in Bengal. p. 94 

25, Baloch, Maddhuia, p. 2, line 10. 

26, Rumi, Diedn, no. 1437; Mathnaw?, vol. 4, line 1861 

27. Jami, Diwdn, p. $6, no. 35 (should be 34). 

28. Rumi, Diwan, no. 1705. 

29, Puruzantar, Ahddith-é Mathnawi, 90. 134, 

0, Paret, Die legendare Maghdzh-Literanur, 9. 174. 

31. Razi, The Path of God's Bondsmen, p. 136. 

32, Muxtaqimeade,, Tabfa-t Khagatin, pp. 614-15, 

33. Quzi Abdal Mannan, Heritage of Bangladesh, p11 

1M, For the whole development see Goldziber, “Neuplatonische und gnostische 
Elemente im hadith.” as well as the second half of Andrae, Die person Muham- 
‘maids. See also Nyberg, Uhm al-Arabl, and Nicholson, Studies in Islamic Mysti- 
ism. 

35, Attar, Tadhkirat al-auliva’, 4:67; ef, Nicholson, The Idea of Personality, 
pp. 86-87, 

36. Qushairi, “Bab al-mababbs," in Risdla. p. 147; for more examples of this 
attitude see Meier, Aba Sa'id-# Abi’! Hayr, pp. 314 11 

37. Qushairi, Rixdla, p. 17 

38. Hujwirl, Kashf alsmahjib, p. 28% 

30. Furuzanfar, Ahadith-s Machnaw’, no 301, Ab Nuhim, Dald’il an 
‘nubuwwa., pp. 16 ff.; Goldziher, “Neuplatonische und gnostische Elemente im 
hadith,” pp. 324 ff, tn the Shiite tradition, this includes the luminous preexistence 
of Ali, Fatima, Hasan, and Husain 

40, Razi, The Path of God's Bondsmen, p. 78. 

41. Furucanfar, Ahddith-i Mathnawi, no. $46, 

42. Baloch, Tih akharyafi, 1:30, 36 offers particularly good examples 

43. Furuzanfar, Ahddith-i Mathnawi, 90. 70. 

44, Furuzanfar, Ahadithi Mathnawi, 0, 163, from Bukhari and Mustim. In 
‘Suyuti’s Al-Jdmi"ay-saghir, quoted by Furuzanfar, the hadith occurs with the 
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addition la yatazayyd bi, “for Satan does not put on my form”; that is, to see the 
Prophet in a dream or a vision is really to see him. However, the interpretation of 
‘hag, “teuth,” 3s Divine Truth became common at least from Hallaj’s days: he in- 
terprets this saying as referring to Muhammad in the state of absolute union with 
God, ‘ain al-jam" (Kitab at-tawdsin, p. 80, commentary on “Tsin as-sira;"). 
‘Rumi has the Prophet say “When you have seen me you have seen God,” and Iqbal 
takes up the idea in his late verse, Armaghdn-i Hijdz, p. 71, It was widely ac- 
cepted in this meaning among the Sufis. 

‘4S. The short treatises of the Indian Naqshbandi Sufi Miskin in the nineteenth 
‘century contain long paragraphs about the jamdl-i Muhamomadi, “the Muham- 
madan beauty,” such as: “The True Beloved [God] has taken the mirror of the Mu- 
hammadan Essence before His face and said ‘I was a hidden treasure.” 
(’Risdla-i sulk,” in Ladhdhatsi Miskin, 2:74; 6f, ibid, 2:88, 96 and the “Tariq: 
mahbab,” ibid., 2:100; and “Didar-t yr.” ibid., 2:104). 

46. M. Khagani, Hiha, p. 1 

47. Siddiqi and Asi, Armaghdn-i na't, p. 78 

48, Aflaki, Mandgib al-arifin, p. 379, chap. 3, para. 314. 

49. For the idea of the Muhammadan Tree see Jeffery, “Ibm al-/Arabi's Shajarat 
al-kawn’; Raz, The Path of God's Bondsmen, pp. 92, 139. 390 

50. White, "Sufism in Medieval Hindi Literature,” pp. 128-29. 

$1. Miskin, "Shin-i mabb0ls,” in Ladhdhati Miskin, 2°91-93, 

52. Nicholson, Studies in Islamic Mysticism, pp. 253~$4; Ibn al-Farit’s Ta’tyya, 
line 616, See also Andrae, Die person Muhammads, p. $3. 

53. Jami, ““Salamin w Absil,” in Haft Awrang. p. 452 

54. According to Aflaki, Mandgib al-‘rifin, p. 614, chap. 4, para. 3. even 
Rumi remarked: “The extemal scholars know the stories. abhbar, of the Prophet; 
Maulana Shamsuddin knows the mysteries, axrdr, of the Prophet, and I am the lo- 
‘cus of manifestations of the lights, amvdr. of the Prophet." 

$5. AS. Husain, Ab-adab ay-gafl, pp. 230 ff 

$6. Deladsiére, La Profession de Foi d'Tbn Arabi, Introduction, pp. 16-18 

57. Aflaki, Manaqib al-‘arifin, p. 676, chap. 4. para. 77. 

58. Deladriére, La Profession de Foi d'lbm Arabi, p. 49. See also Nicholson, 
‘Studies in Islamic Mysticism, chap, 2, about Muhammad's “single nature,” 
fardiyya, See also S, Q. A. Husain, The Puntheistic Monism of Yon al-Arabl, 
ps8 

59, Dard, ‘lm ul-kitdb, p. $05; for a full translation of the passage see Schim- 
mel, Mystical Dimensions of Islam. pp. 377-78 

60, Gitje, Koran und Koranexegese, p. 306, according to the tafsir of Yoo. 
‘Arabi's commentator, Kashani, See also Aflaki, Mandgib al-‘drifin, p. 665. chap. 
4, para, 67, 

61. Schuon, Le Soufisme, p. 113. 

62, Rumi, Diwdn, no, 1793. CL also Nizami’s well-known line in “Makhian 
ab-aseaie” (Kulliydei Khamsa, p. 2) 

‘Ahmad the Messenger, before whom intellect is dust— 
Both worlds are bound by his saddle-string (fir). 
63. Rumi, Mathnaw7, vol. 7, commentary. p. 87. 
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64. Andrae, Die person Muhammads, pp. 338-39. citing Shattanavfi’s Bahjat 
al-asrar, p. 36. Namas is the Greek nomos, but is used here as an angelic oF spiti- 
tual power, See EJ, ist ed., vol. 3, sv. mdmiis, 

65. Nasr, Ideals and Realities of Islam, p. 88. 

66. Ghalib, Kullivat-i Farsi, na’t no. 4, line $2. 

67. Halla), Kitdb at-tawasin, commentary, p. 160, based on Sulami’s Tafsir 

68. Jami, “Iskandamima,” in Haft Aurang. p. 915. 

69, Gairdner, Al-Ghazsdll’s "Mishkat al-anwar,” translates and analyzes the 
treatise. See also Nicholson, Studies in Islamic Mysticism, p. 11; Nyberg. 
Kleinere Schriften des Ibn al-Arabi, p. 106; Andrac, Die person Muhammads, 

335. 

Pa Tranalatd in Nicholson, Studies in fslamic Mystciom. pp. 86-87 

71. For this development see Schaeder, "Die islamische Lebre vor Vollkom- 
smenen Menschen.” 

72. Gurbaxshani, Luiowdria ja lal. p. 96. 

73. Daudpota, Kalam-i Girhorf, see Schimmel 
‘menitaries of the Qur’in.” 

74. All these ideas are of course not new; the novelty is their use in the Sindhi 
language. See for instance Jami, Diwan, p. 195, ghazal no. 157: 

O bright one! “By the Morning light” (Sura 93:1) is your forehead, 

"By the Night!" (Sura 92:1) is your ambergnis-colored veil; 

‘Tahd (Sura 20) isa leaf from your tale, 

‘Yasin (Sura 36) is @ border on your sleeve; 

Paradise is a result of your overflowing grace: 

Hell is a spark from the flame of your wrath 
In the Sindhi tradition, a modern Siharfi by Kamal Fagir (d. 1927) expresses the 
same ideas very clearly: not only do the prophets appear as Muhammad’ disciples, 
but the Torah and Gospels as his commentary; in Baloch, Tih akharyi, 1:294~ 
393. 

75. Enamul Hag. Sufiism in Bengal, p. 94 n. 2. In December 1982 a Turkish 
lady who used to frequent a Sufi master in Istanbul told me, full of horror, that his 
disciples had claimed that Muhammad was indeed identical with Allab—how 
‘could she as a sharFa-minded Muslim deal with such people? 

76. Qazi Abdal Mannan, “Sufi Literature in Bengal,” p. 11. The idea is remi- 
niscent of the Purusa Sakta in the Vedic tradition, though some may prefer to see 
influences of the Gnostic Adam Qadmin myths. But in Bengal, Indian influence is 
more likely than that of Near Eastern mythology 

77. See Nicholson, Studies in Islamic Mysticism, pp. 115-16. 

78. S. B. Bukhari, Jawahir al-aubiyd, pp. 474-94; the litany *By the Honor of 
Muhammad” oceupies pp. 485-86. But much earlier, Quai ‘Iyad wrote in bis 
Shifa’ (0:437, quoted by Andrac, Die person Muhammads, p. 274) that “Adam in 
Paradise asked for forgiveness bi-hagg Muhammad, “for Muhammad's sake.” 

79. Examples in Miskin, Ladhdhat-i Miskin, 3-65-74. On the following pages, 
the same formulations occur with the names of the leaders of the great Sufi orders, 
always interrupted by the invocation of the Prophet. 

‘Bo. Watanmal, Life of Shak Abdul Latif, pp. 37-38. 


jindhi Translations and Com- 
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CHAPTER EIGHT 


1. Kocatiik, Tekke Siiri Antolojisi, p. 375; the poet is Vali (d. 1697). For ltera- 
ture on the mild see Hamadeh, “Muhammad the Prophet,” nos. 1313-34 

2. Hadj-Sadok, "Le mawtid d’aprés le mufti-podte d’ Alger, Ibn ‘Ammér’” 

3. Abu Nuiaim, Dald’it an-nubwwwe, p. 110, tells that the Prophet's birth, his 
entrance into Mecca, and his date of death happened all on a Monday, 12 Rabl” 
awwal, See also Zayyat, “The Month of Rabi’al-awwal in the Life of the Prophet." 
ittwoch, “Muhammads Geburts- und Todestag,” claims Jewish influences for the 
‘combination of the Prophet's birthday with the day of his death 

4. Snouck Hurgronje, Verspreide Geschrifien, $:40%, about the customs in 
‘Terim in Hadramaut 

5. Magrizi, Kitab alsmawd'tz .. abkhitar, 1:433, 466. 

6. Ibn Khallikan, Wafdydr al-a’ydn, 1:525~32: Hafiz ibe Dihya (trans, de 
Slane), 2:539-41 

7. Memon, Ibn Taimiyya's Strugele against Popular Religion, p. 245 and Intro: 
duction, 

8. Enamul Haq, Suftism in Bengal, p. 345, 

9. Ihis called Husn al-magsid (I amal al-maulid. The good intention in cele- 
Dating the maulid”; see Beockelmann, GAL, 2:187 

10, Koelle, Mohammad and Mohammadanism, p. 242 

11. Nowaihi, “Towards a Re-evaluation of Muhammad.” I lately heard the same 
‘argument from high-ranking Arab diplomats and devout Turkish Muslims. 

12. Paret, Die legendiire Maghdst-Literatur, p. 146 8. a, mentions (1930) that 
‘one Dir. Fuchs was working on the history of the mawlid, using the material col- 
lected by Erich Gracfe, who was killed in 1914 during World War I (soe his obitw 
ary in Becker, Islamstudien, 2:466-69). To my knowledge. he never published 
comprehensive study of the subject, only the article “Mawlid” in the Shorter En- 
cyclopedia of Islam 

13. Shinar, “Traditional and Reformist maulid Celebrations in the Maghrib.” 
Paquignon, "Le Mouloud au Maroc,” also emphasizes the Hamadsha and Issa 
‘wiyya presence. For some customs in East Africa in the early twentieth century see 
Becker, "Materialien zur Kenntnis des Islam in Deutsch-Ostafrika,” in fslam 
studien, 2-404 1 

14. Schimmel, "Sufismus und Heiligenverchrung im spatmittelaltertichen 
Axypten,” p. 276. Once. in 1462, the maulid was celebrated on 13 Rabi al-awwal. 

15. Qaiqashandi, Swbh al-a'shd, 1:160, a model for such a letter of congratula- 
tion, 

16, Lane, Manners and Customs of the Modern Egyptians, pp. 436 ff 

17, The following information was kindly supplied by Dr. Ziauddin Ahmad 
Shakeb, of Hyderabad and London, from his forthcoming book on Golconda. 

18. Badaont, Muntakhab at-tawdrith, 2. y68 (trans. 2. 380), mentions that one of 
Akbar’s amirs had cooked food for distribution on 12 Rabi’ al-awwal, 

19, Dawn Overseas, Karachi, 6 January 1983, p. 2, with numerous photographs 
showing garlanded people carrying banners 

20, Mustim Digest, Ramadan Annual 32, no, 12-33, 90, | July-August 1982), 
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pp. 185-93. The topic of the mildd an-nabi was treated extensively in an earlier is 
sue (32, nos, 6-7), The Ramadan isswe contains an inquiry by a South African in- 
dustrialist, Hajee A.M. Kalla, which is answered by a long farwd by Mufti M. A 
‘Awwary, Questions 1-4 pertain especially to the maulid: first, whether it ts per- 
missible to hold it at all; secondly, whether itis permissible to stand while sending 
salutations upon the holy Prophet during the maulid gatherings; then, importantly, 
‘whether it is permissible to address the Prophet in the familiar second person; and 
whether itis permissible to prepare food for mildd an-nabl and feed Muslims oF 
distribute food among them. The mufti judges that “from the enlightened period of 
the four caliphs there is sufficient and strong proof that the esteemed companions 
‘of the holy Prophet Muhammad had established in their homes and in their gather- 
ing milad an-nabi.” tn fact “if someone rejects the above mentioned actions, then 
doubtless such a person, in the view of the ahl-e-sunnat welT-jamaat is lost, astray, 
leads astray, and there is fear of disbelief (p. 9). The mufti brings seventy-one 
proofs for the necessity of celebrating the mildd, and of standing up, and for the 
‘normal practice of addressing the Prophet in the second person. His proofs are 
taken from classical Ambic works, especially those used in the Deoband school, 
but also largely from Persian and, especially, Urdu devotional poetry. The fan is 
4 fine compendium of modern prophetology and contrasts sharply with the attitude 
of the Saudi authorities, who follow the verdict of Ihn Taumiyya against such cele- 
brations. 

24, Enamul Haq, Sufism in Bengal, pp. \44~45- 

22, Mubarak, Al-madd'th an-nabawiyya, p. 206. 

23, Hassan ibe Thabit, Diwdn, no. 131, line 9. 

24. Yunus Emre, Divan, p. $74. no, COXLIX. 

25. Andrae, Die person Muhamunads, p. 64; Abu Nudim, Dald’il an-nubuwwa, 
pp. BR-100, 

26. Nabhani, Al-majmulia an-nabhaniyya, 1-480. 

27. Andrae, Die person Muhammads, pp. 62~63; Abu Nubim, Dald’'il an 
muburvwa. pp. 221 1. 

28. Knappert, Swahili fslamic Poetry. 1-43. Most of the third volume of this 
Useful publication is devoted to maulids 

29, Baihaqi. Dalai! an-nubuwwa, p. 103; Sana’t, Diwan, p. 963, and then gen- 
erally in Persian poetry. 

30, Bajuri, Hashiva ‘ald maulid. . . ad-Dardir. p. 3 

31. The oldest manuscript is preserved in the Aya Sofya Library; it was pub- 
lished, in Roman letters, as Yagayan mevildi serif (The Living Noble maulid) in Is- 
tanbul in 1964. For translations, sec MacCallum, The Mevlidi Sherif, and E. 3. W. 
Gibb, History of Otoman Poetry. pp. 241-48. See also Engelke, Suleiman 
Tichelebis Lobgedicht auf die Geburt des Propheten. 

42. Knappert, Swahili Islamic Poetry, 12107 (maulid rhyming in -da, line 21), 

33. Shinar, “Traditional and Reformist maulid Celebrations in the Maghrib,” 
p. 387. 

34, About the celebrations in various countries see Cagatay, “The Tradition of 
maulid Recitaions in Islam, Particularly in Tarkey~; Cerbetla, natale del 
Profeta”; Nakhli, “Le moulid en Tunisie”: Paquignon. “Le mouloud au Maroc.” 
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35. As moths fly around the candle thus the sun itself resembles a tiny moth 
compared to the Divine light. 

36. Algar, “Some Notes on the Nagshbandi jarigat in Bosnia,” mentions the 
‘Serbo-Croatian translation by Hafiz Salih GaSovie 

37. My own copy, printed in Istanbul ca. 1912, contains a prayer for the Otto- 
‘man sultan Reshad, 

38. Knappert, Swahili Islamic Poetry, 4:107 

39. Kocatlirk, Tebke $iiri Antolojisi, p. 375. 

40. Yunus Emre, Divan, p. $75, 90. ct. 

41. Knappert, Swahili Islamic Poetry, 1:100-131, 3:276 (f. For Barzani see 
Brockelmann, GAL 2:384, S2:517, 

42. Knappert, Swahili Islamic Poetry, 1:43; the Algerian mufti Iba Ammar, in 
his Nikhat alslablb bi-athbar ar-rihla ila-habib (an account of his pilgrimage) 
describes the festivities of the maulid in Algiers in 17$6 and quotes numerous po: 
‘ems by North African poets, including a maulid muwashshah (strophic poem) of 
217 verses; see Hadj-Sadok, "Le mawlid d’apres le mufti poete d° Alger.” 

43. Serjeant, Poetry and Prose from Hadramaut, p. 36, 90. 1's 

44. Quit Abdal Mannan, "Sufi Literature in Bengal,” pp. ¢1-12. Dr. Ghulam 
Mustafa, an authority on and author of religious poetry, told me in Dacea in 1962 
‘that good Bengali maulids were an innovavion. 

45. Baloch, Maud: the work contains poems by 175 poets from the early eigh- 
teenth century to our day. See Schimmel. Neve Veroffentlichungen zur Volks 
Kunde von Sind.” 

46. Baloch, Mundgibd, along with the companion volume Mu/jizd. gives the 
best survey of popular Sindhi expressions of the various events of the sira, from 
the Prophet's birth to his first miracles. 

47. Thus ‘Abdal Ali, Guldasta-i Hiifis Shanda, pp. 7-9 

48, Dar, “Gujarat’s Contribution to Gujart and Urdu." p. 33. 

49. Baloch, Mundgiba, pp. 47-50. 

450. Itis quoted earlier in Aftaki, Mandgib al-‘drifin. p. 530, chap. 3, para. $19 

St. Siddiqi and Asi, Armaghan-i nat, p. 107. 


CHAPTER NINE 


1, Baloch, Maulad, p. 10, no. 18 (Abdur Raluf Bhatti) 

2. Horovitz, “Mi'rij; for the literature on the subject see Hamadch, “Muham- 
mad the Prophet,” nos, 1145-80, to which quite a few articles can be added. 

43, Thus the sixteenth-century Egyptian mystical writer Najmuddin al-Ghaiti 
claborated the story of the mi’raj in his Kitab al-isrd’ wat-mi‘ra. which has largely 
influenced the Swahili versions of the legend. See Knappert, Swahili Islamic Po- 
eiry, 3:24. Ghaiti’s work is translated in Jeffery. Reader on Islam, pp. 621 ff.; 
Waugh, in his article “Following the Beloved,” largely relies on Jeffery's transla- 
tion, For a traditionalist account see Abdul Hagg Dihlaw\, Maddrij an-nubuwwa, 
1:179-98, 

4, Guillaume, “Where Was al-masjid al-agya?” 

5. Andrae, Die person Muhammads. pp. 41 ff., citing Ibo Hisham, Stra, 1.200 
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ff. McKane, “A Manuscript on the mi rdj in the Bodleian,” speaks of an Arabic 
version of the mi’rdj legend with some unusual features; the unknown author, who 
emphasizes the element of light, seems to rely on Sufi sources. 

6. Bukhari, Sahih, 8:11 

7. See Affifi, “The Story of the Prophet's Ascent (mi'rdj) in Sufi Thought and 
Literature"; Azma, “Some Notes on the Impact of the Story of the mi‘rdj on Sufi 
Literature"; Bevan, “Muhammad's Ascension to Heaven”; Blochet, “Etudes sur 
histoire religieuse de tran, 11"; Hartmann, “Die Himmelsreise Muhammads 
‘und ihre Bedeutung in der Religion des Islam"; Horovitz, “Muhammads Himmel- 
fabrt”; Schricke, "Die Himmelsreise Muhammads”; Porter, “Muhammad's Jour: 
ney to Heaven”; Waugh, “Following the Beloved”; Widengren, Muhammad: The 
Apostle and His Ascension. Archer, Mystical Elements in Muhammad, discusses 
the subject rather extensively. As early as 1785. one J. Morder published in Frank- 
furt a "Fragment" under the title “Mohammeds Reise ins Patadies.” As it was not 
unusual in the late nineteenth century to regard Muhammad as an epileptic, one 
‘even finds an attempt to explain the mi’rdj as a true expericnce of an epileptic. 
Dostoevski writes: “All you clever fools are convinced that he was simply a liar 
and impostor. But no! He really was in Paradise in the fil of epilepsy, which he suf 
{feted from, like I do, I don’t know whether that bliss lasts for seconds, or hours, oF 
months, but believe me, | wouldn't take all the joys that life can offer for it.” 
Fuurell, "Dostoyevsky and Islam,” p. 22 

8. Cf. Scholem, Major Trendy in Jewish Mysticism, pp. 44 f€. The merkabah 
mysticism offers interesting parallels with the mi‘rdj legend. for instance, the way 
farer's examination at the gate; the “staying upright”; the idea that the angels, con- 
trary to the perfected seeker, are not allowed into the Divine Presence; and the 
symbolism of the Divine Throne, which appears so prominently in poetical de 
scriptions of the mi'rd), especially in the Persianate tradition, 

9. Baihagi, Dald’il an-nubuwwa, p. 118. 

10. Zimmer, Maya, pp. 27 ff. The story was applied to one Shaikh Shihab 
uddin, in Petis de la Croix, Mille et un jours (Pusis 1710-12); it has been used by 
‘Amir Khusrau of Delhi in the Ayina-i Iskandart, and in Egypt fotk tradition claims 
that Shaikh Abdul Qadir ad-Dashtuti (d_ 1523) convinced the doubting Mamluk 
sultan of the reality of the mi‘rdj by immersing his head in a bow! of water (Kriss 
and Kriss-Heinrich, Volksglaube im Bereich des Islam, 1-78). In Sindhi folktales, 
it forms the subject of the story of Eflatun the Magician; see Schimmel, Marchen 
uy Pakistan, pp. 133~39- It has also appeared in the German poetical tradition in 
Agnes Miegel's ballad "Die Mar vom Ritter Manuel.” 

11. Gatje, Koran und Koranexegese, pp. 105-8, citing Zamakhshari's commen- 
tary on Sura 17st 

12, Tabari, Tafsir on Sura 17:1. The Turkish critic Iyfk, “Shocking Writings,” 
pp. 36-37. and his South African commentators violently attack Hamidullah's re- 
‘mark that “the mi 'rdj is a state of mood. It was done when he forgot about his body 
and when his soul was dominant.” Quoting Muhaddith Dilawi, according 10 
whom “he who does not believe that [Rasulallah was taken from Mecca to Masjid~ 
i Aqsa] becomes an unbeliever,” Isik states that Hamidullah might even be a 
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“Batini or Ismaili,” “for the Batinis believe in spiritual mi’raj and this word of 
theirs is Aufr and deviation.”” 

13. Ahmad Khan, Magdlat-i Sir Sayyid, 13:593-8o4: “Wagi'si mi'eaj ki 
hhaqigit u asliyyat™ (The Truth and Origin of the mi'raj). See also ibid. 11 
65, his remarks against the acceptance of a bodily ascension, which culminate in 
the sentence: "We Muslims do not want to make our Prophet ‘God's son,” and we 
ire not desirous to make hisn ‘sit at God's right hand.’ 

14, Archer, Mystical Elements in Mohammad, p. 0. His entire chapter about 
the heavenly journey deserves careful study. 

15, For the interpretation of “him” in Sura $3°13 by Sahl at-Tustari see 
Deladriére, La Profession de Foi d'fom Arabi, p. 124, 

16, See Andrae, Die person Muhammads, pp. 80-R1, citing Qastallani's Al- 
‘mawahib al-laduniyya, 6437. 

17. Rumi, Diwan, no. 1758. 

18, Sana’i, Diwdn, p. 476. 

19. tkram, Armaghdni Pak, p. 138. 

20, Hujwiri, Kashf al-mahjab, trans. Nicholson. p. 186: “Our apostle was s0- 
ber: he beheld the same glory continuously, with ever increasing consciousness, all 
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4s, cinguains in alphabetical order plus eight mudharmmas for each letter. 

42, Nabhani, Al-majmila an-nabhdniyya, 1:1 96, Shamsuddin an-Nawaji (d. 
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79. Gesudaraz, Diwén Anis al~'ushshag. p. 17. 
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131. Amir Khusrau, Diwdn, p. 604 

132. Amir Khusrau, Diwan, p. 596. 

133. See for instance Nieami, “Khusrau u Shirin," Kullivat-i Khamsa, p. 127 
‘The combination occurs then in many of the major na‘t poems in the Persian tradi- 
tion 

134. Iqbal. Asrdr-t khudt, lines 415-17, 

135. Jami, Diwan, pp. 95-100 

136, Sadi, Qasaid. p. 17 

137. ‘Url, Kulliydt, qayida 90. 10. Also published in Abdul Ghani, Persian 
Language and Literature at the Moghul Court, 3:119, twat that translation misses 
some essential points. 

138. Nazir, Diwan, p. 487, qasida no, 36. Bedil, in the introductory na't of 
his Chahar ‘unsur (Kulliyat, 44-5), similarly confronts the two aspects of the 
Prophet: his kind remark “I am a human being like you'™ gives him the courage to 
call the Prophet, while the glory of And Ahmad bild mim makes him feel that it 
‘would be bad manners to draw close to this luminous spiritual being. Cf. n. 7 
above 

139, Ikram, Armaghan-t Pak, p. 219 

140. Waliullab, At-Tafhimadt, 2:246, One may mention in this connection thut in 
the Indian environment a hadith qudst was known in which the Lord says And 
‘arab bild ‘ain, “I am the Arab (i.¢., Muhammad), without the (letter) ‘ain,” or 
“without the essence” or “the eye,” that is, Rabb, “Lord.” This saying occurs in 
Sindhi folk poetry, but has never been popular in other Islamic countries, as far as 1 
know, 

141. Baloch, Mauliid, p. 2, 00. 2, refrain 

142. Ramakrishna, Panjabi Sufi Poets, p. 73: 'Ali Haidar in 
letter 

143. ‘Andalib, Nala Andalib, 2:104 

144. A typical example is Nef"i's na't in KOprilizade, Eski Sairlerimis. pp. 
97-99. 

145. Kokan, Khdmwdda-i Qast Badruddaula, pp. 191-94 

146. Funszanfar, Ahddith-i Mathnawi, no. 238. Horten, Die religidive Vor- 
stellungswelt des Volkes. p. 150, calls the chapter about Muhammad's personality 
“Der mystisch lebende Muhammad als Vater seiner Gemeinde."* 

147, See chapter 11 n. 25 below, 

148. Mi‘rdj al-‘ashigin is attributed to Gesudaraz, but the authorship is not 
undisputed. There are various editions: by Maulvi Abdul Haq (1922); Khaliq 
Anjum (Dethi, 1956); Gopichand Narang (1967). 

149, Shefta, in Siddiqi and Asi, Armaghan-i nat. p. 97. 

10. Mahabbat Khan in Siddiqi and Asi, Armaghan-i na’. 

151. Darmesteter, Chants populaires des Afghans, p. 103. 90. 42 

152. Siddigi and Asi, Armaghdn-i na’, p. 106 


stharft under the 
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153. Numerous examples in Baloch, Mauliid. The miqid mir occurs frequently 
and is often expanded: for example, mujtabd mukhidr mursal—marr kar ya Mu 
‘hammad, “Elect, chosen, messenger—give support, O Muhammad!" and similar 
alliterations with m. 


155, Jami, Diwdn, p. 289, no. 307. 

156. Knappert, Swahili Islamic Poetry, 1-40. 

157. Mitghani, An-niir al-barrdg, pp. 1-31. Abjad is the traditional Semiti 
quence of the alphabet in Arabic. as it is used for counting. 

158. For the form see Vaudeville, Barahmasa, les chansons des douze mois. 

159, Baloch, Maulidd, p. 6, no. 3, Compare also the verse by the eighteenth: 
‘century Deceani poet Firag} Bijapuri, who emphasizes the love of the Prophet 

Hey, Majnun! You have become disgraced because you gave your 
heart to Laila-— 
What would have happened, had you given your heart to my Prophet? 

Siddigh and Asi, Armaghdn-i na’, p. 67. 

160, Baloch, Maulad. p. 434. 

161, Hussaini, “Bund-sami.” 

162, Yunus Fimre, Divan, p. 568, no. CcxLt 

163. Hickman, Evhrefoghlu Rumi: Reconstitution of His Divan, letter 7 

164, Kocatirk, Tebke Suri Antolojisi. p. 402; the poet is Sezayi (d. 1738). 

165. Bannerth, “Lieder igyptischer medddhin,” p. 12, 90. 1 

166, Baloch, Madahan, p. 279, by Yusuf Athar. 

167. Razi. The Path of God's Bondsmen. . 17 

168, Rumi, Diwan, no, 463. Jami, in “Lailé u Majniin,” Haft Aurang. p. 754. 
_20es 50 far as to state that even Mubammad's “red-haired camel made both worlds 
‘red-faced,’ " that is, “honored.” 

169. Iqbal, *Tariina-4 milll.” in Baing-t Dard, p. 172: “Our caravan leader is the 
Prince of Hijaz.” 

170. Muhammad is not only the boatman but can also be seen as the saving ark, 
as Ruri makes him say (Mathnawt vol. 4, line 335%): "1 am the ark in this ocean 
of the universe,” 


CHAPTER ELEVEN 


1. Schimmel, “The Golden Chain of “Sincere Muhammadans,’ discusses the 
development in Indo-Pakistan in greater detail and gives the relevant source mate 
‘al in the notes, 

2. Peacock, Purifying the Faith: The Muhammadiyyah Movement in Indonesian 
Islam. 

3, About him see Friedmann, Shaykh Abmad Sirhindl. 

4. Cf. chapter 2 nn. 3-4 

$. Jahangir, Ticuk-i Jahdngiri, 2:93 

6. The term gayyiim (absolutely used for God as The One Subsisting through 
Himself) is interpreted by Shah Waliullah, Lamahdr, p. 5, as (among other things) 
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“the one who upholds (al-gayyim bi-) the contingent realities,” of “the breath of 
the Merciful,” or “the seal of the Divine names."” 

7. For the development see Schimmel, Pain and Grace, part 1 

8. Dad, lm ul-kitdh, p. 432 

9. Dard, Tm ul-kindb, p. 504, full translation in Schimmel, Pain and Grace, pp. 
78-80, 

10. Mazhar, "Attanbihat al-khamsa,” in Maksitb-i Mirsa Mazhar, p. 214. 

11. Baljon, A Mystical Interpretation of Prophetic Tales by an Indian Muslim, 
p. 38. 

12, Iqbal, Six Lectures on the Reconstruction of Religious Thought in Islam, p. 
124. The main part of chapter 5 of Iqbal's book deals with this problem. 

13, Shah Walivllah, At-Tafhimar, 2:19. 

14. Shah Waliullah, Altaf al-quds, p. 95, quoted in Jalbani, Shah Wallullah ain 
hunay® fatsafo, p. 144, 

15, Nyberg, Kleinere Schriften des Ibm al’Arabl, Arabic text of “Al-tudbieat a- 
ilahiyya,” p. 216, lines #29 ff 

16, AtTafhimdt, 1:28. More than nine centuries before Shab Waliullah, the 
Mu'tazilite al-Jahiz in Baghdad had developed a theory about the character of the 
prophets” message that resembles, in a certain way, Waliullah’s idea that every 
[prophet is sent with the equipment that fits his “material.” Jahiz says in his Kitab 
‘hujaj an-nubwowwe that God sent Moses at a time when Pharaoh believed in the 
‘power of magic; hence his miracle was to overcome the magicians. Jesus was sent 
When the art of healing was highly appreciated, and excelled therefore in healing 
miracles, Muhammad was sent when highest importance was given to beautiful 
language, and so his true miracle is the inimitable Koran. See Pellat, Arabische 
Geisteswelt, p. 80. In the late nineteenth century, the Indian modernist Shibli 
Nu'mani also expressed similar ideas. see Murad, Intellectuat Moxernism of Shibli 
Nuimant, pp. 44, 70-72, 

17, Furuzanfar, Ahddith-i Mathnawi, 0. 42. For the history of this hadith 
quasi, a favorite with the Sufis, see Graham, Divine Word and Prophetic Word, 
pp. 98, 173, saying no. 49. 

18, Razi, The Puth of God's Bondsmen, p. 15% 

19, Dard, ‘Tim ul-kitab, p. 61 

20. For this development see History of the Freedom Movement, prepared by 4 
board of editors, vols. 1-2 (Karachi, 1957). The most extensive study of Ahmad 
Brelwi is Mehr, Sayyid Ahmad Shahid. For the later development see Hunter, Our 
Indian Musulmans, 

21, Padwick, Muslim Devotions, p. 130. 

22, Padwick, Muslim Devotions, pp. 150-51 

23, Padwick, Muslim Devotions. pp. 104-65 

24. Padwick, Muslim Devotions, p. 147. 

25. Ghalib, Kulliydr-i Farsi, $:49-59. esp. 57; see Rahbar, “Ghalib and a De- 
‘batable Point of Theology.” 

26, Iqbalndma, ¥:117 (1922). 

27. Troll, Sayyid Ahmad Khan, is the best modem study: see also Baljon, The 
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Reforms and Religious Ideas of Sayyid Ahmad Khan. 

28. HA. R. Gibb, Whither Islam?. p. 199 

29. Iqbal, letter of 20 January 1925; see Schimmel, Gabriel's Wing. p. 74 

30. Troll, Sayyid Ahmad Khan, pp. 322-24. translates his most important state- 
ment: “The belief in the propbethood of Muhammad.” 

31. Being the first book of its kind, Sayyid Ahmad's Essays aroused some com- 
ment in England; see Mountfort, “Mohammad: A Mohammadan Apologist in 
London.” 

32. Watt, "Carlyle and Muhammad.” The chapter “The Hero as Prophet" was 
translated into Arabic by Muhammad Siba'i in 1934. 

33. Irving’s Life of Muhammad was soon translated into the major European lan- 
‘guages, and as early as 1892 also into Urdu 

34. Troll, Sayyid Ahmad Khan, p. 43 

35. Ahmad Khan, Magdldt-i Sir Sayyid. vol. 13. deals largely with the problem 
of miracles; see esp, pp. 92-105, 

36. Troll, “Reason and Revelation in the Theology of Mawlana Shibtt 
Nuimini," p. 25, 

37. Tool, “Sayyid Ahmad Khan and Islamic Jurisprudence,” p. 9 

438. Troll, Sayyid Ahmad Khan, p. 235, a translation of the passage 

39. See chapter 2, n. 21 

40. W.C. Smith, Modern Islam in India. p. 52 (1969 ed.) 

41. Professor Nowaihi’s speech to the Harvard Islamic Society in 1968, "Te 
‘wards a Reevaluation of Muhammad: Prophet and Man,” emphasizes exactly the 
same viewpoint. Almost identical words were used by the officials of the Pakistan 
Embassy in Bonn, when | asked them about the arrangements for the maulid cele- 
‘rations in the embassies of Islamic countries in December 1982. 

42. Hourani, Arabic Thought in the Liberal Age, p. 135, 

43. See Rahman, “Strat an-nabl of Allamah Shibli,” The Sira was translated 
into Sindhi by Lutfullah Badawi in 1935 

44. Jagtiani, Muhammad Rasal Allah, Mamadeh, "Muhammad the Prophet,” 
180, 730, mentions with approval a Hindustani work on the Séra by Pandit Sundar- 
fal, which was translated into Gujarati, This contrasts with the disgusting picture of 
the Prophet as given in a highly debated “purdna’"; see Meyer, “Moses und 
Zarathustra, Jesus und Muhammad in einem Purina.” This Bhavishyapurdna was 
declared “a literary fraud” in 1903 by the German indologist Theodor Aufrecht be- 
‘cause it contains information about the great Western religions, mentions the 
names of the Moghul emperors, and gives a most vicious description of Mahd- 
‘mada (Muhammad). The age of this purdna is difficult to assess, but to a non- 
specialist it looks indeed quite recent. 

45. In the foreword to his Sirat an-nabi (Life of the Prophet) Fath Muhammad 
Schwani in 1914 attacked his colleagues in Sind: “By writing novels and plays 
they have made ashamed the Sindhi language and spoiled the taste of men; they 
have written exaggerated and untrue stories about the honored saints, but alas’ they 
have not thought of writing about the benign state of the lord of the prophets!” 

46. Thus the West African Sufi master Shaikh Ibrahim Niass sings in his collec: 
tion of praise poems (Nuchat al-asma” wa'l-afkir fi madih al-amin, Zaria, n.d.): 
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Muhammad, the Servant of God, is beyond being compared with 
anyone... 
‘The Merciful God has begotten no son, but [Muhammad] is his dear 
little servant. 
Hiskell, "The ‘Community of Grace,’ p. 116. See also the relevant statement in 
Schuon, Le Soufisme, p. $5. On 16 December 1982 the Pakistani paper Dawn 
Overseas published in its weekly column “Isiam—Religion of Man” a contribution 
by Professor Qamaruddin Khan, the regular columnist for this field, entitled 
“Prophet a Human Being,” which closes with the following paragraph: “There, 
however, exists a strong tendency in Islamic literature to portray the Prophet as a 
superhuman, to deify him, and in popular thinking, preaching and songs he is 
‘painted as an incarnation of God, and is shown to possess a higher divinity than 
‘Christ. This tendency has done great harm to Islam and to the personality of the 
Prophet. Therefore, a new effort must be made to give the true image of the 
Prophet to the world, and show him as the truest servant of God on earth.” It is sur- 
prising that the author uses the word “incarnation”: it seems to me that this danger 
has been avoided in Islam despite the high-soaring mystical descriptions of the 
Prophet. 
47. W.C. Smith, Modern Islam in India, p70 
48. W.C. Smith, Modern Islam in India, p. 78 
49. W. C. Smith, Modern Islam in India, p. 75. Good examples of the deep 
veneration of the Prophet in the theological school of ‘Ali Riza Biarelwi in Indo~ 
Pakistan appear in Metcalf, Islamic Revival in British India, pp. 303-5. 
'50, Siddiqh and Axi, Armaghdnt mat, p. 133 
51, Gairdner, “Muhammad without Camouflage,” pp. 53. $7. Cf. W. C. Smith, 
Modern Islam in India, p- 75 (1969 €d.), the quotation from W. Wilson Cash, The 
Moslem World in Revolution, that Muhammad “has been painted in colours drawn 
from a Christian paint box.”* The feeling that many trends in mystical and popular 
Islam were influenced by Christian customs and thought had been clearly ex~ 
pressed as early as the Middle Ages by critics like Ibn Taimiyya; see Memon, /bn 
Taimiyya's Struggle against Popular Religion. wntroduction. 
‘52. Hourani, Arabic Thought in the Liberal Age, p. 44 
53; Hourani, Arabic Thought in the Liberal Age, p. 129. 
‘54. Hourani, Arabic Thought in the Liberal Age, p. 136. 
‘55. Hourani, Arabic Thought in the Liberal Age, pp. 186-87, 
‘56. Hourani, Arabic Thought in the Liberal Age, p. 190. 
‘57. Wielandt, Offenbarung und Geschichte, p. $3 
458. Jeffery, Muhammad and His Religion, p. 3. 
'59. For these more or less poetical attempts see the critique in Khurshid and 
za, Muhammad 1-adab al-mudsir, part 2 
60. The very titles of Ahmad Amin’s great trilogy about Islamic civilization 
‘once again evoke the traditional imagery of light: Fajr al-Isidm; Duha al-Islam, 
Zuhr al-Lslam—the Dawn, Morning Light, and Noon of Islam, 
61. Brockelmann, GAL, $3:209-t0. Johansen, Muhammad Husain Haikal, 
pp. 16-70. Hamadeh, “Muhammad the Prophet.” p. &4. thinks that Haikal’s biog 
raphy was influenced by Dermenghem’s La Vie de Mahomet 
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62. Qasimi, Nagd kitdb Hayat Muhammad. 

63. ‘Aqgad also wrote many books about the labyariyya, “genius,” of early 
Muslims. 

64. ‘Aqgad, Abgariyat Muhammad, introduction 

65, Brockelmann, GAL $3:299-301. Khurshid and Zaki, Muhammad fT-adab 
al-mulasie, pp. 17-34. 

(66, Thus one finds books by one Muhammad Faraj: Al-Abgariyyat al-iaskariyya 
Ji ghazawat ar-rasil (The Military Genius in the Wars of the Prophet), and Mu- 
/hammad al-Muharib (Muhammad the Warrior), published in Cairo, 1958, n.d 
(ca. 1956), respectively, 

67. Wielandt. Offenbarung und Geschichte. p. 89. 

(6%. Wessels, "Modern Biographies of the Life of the Prophet in Arabic,” p, 
102 

69. W. C. Smith, Modern Islam in India, pp. 136-37 

70. In Pensée Chiite, m0. 5 (1960). 

71. Samanetgil, Hazreti Muhammad Tlark mi idi? 

72. Rasheed, "The Development of na‘tia Poetry.” p. 68, 

73. Brockelmann, GAL, S¥:244~45, 

74, See Khurshid and Zaki, Muhammad fTT-adab al-mu‘dsir, pp. 37-51. 


CHAPTER TWELVE 


1. Javidnama, Vine 60% 

2. Paydin-i Mashriq, pp. 1$1~S2 

3. Quoted in Andrac, Die person Muhammads, p. 187 

4. Siddiqi and Asi, Armaghdn-i na’. p. 124, 

5, Bali Sibrit, p. 6% 

6, “Islam as a Moral and Political Ideal,” Hindustan Review 20 (July-December 
1909); reprinted in Speeches and Statements 

7. Lqbaindma, 2:93. 

8, Pas che bayad kard, p. 69, 

9. Asriird Rhudi, line 383, 

10, Rumiis-i béRhud!, pp. 193-94 

11, Ch, Iqbalndma, ata, 

12. Pas che bayad kard, pp, 64 ff 

13, Allusions to the Burda in Rumiz-i bekhudl, pp. 116, 118. 195; Mal-t Jibril, 
ptt 

14. fqbalndma, 1:248. letter wo Sayyid Mahfuz ‘Ali Badayuni 

15, Pas che bavad kard, p. 49: cf. Bali Jibril. p. 130. 

16. Paydms Mashrig. p. 221 

17. Cf, Armaghanei Hitz, p. 71 

18, Igbdindma, 1-404. 

19, Musafir, pp. 29 ff 

20. Jami, Diwan, p. 83, no. $6 

24, CL, fgbalndma. 2:36 (1911). 
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22, Bang-i Dara, p. 136. 
23. Cf, Iqhdindma, 1:222 (1937), 982 (1937), 232 (1938). 
24. Bang-i Dard, p. 219. 

25. Igbaindma, 2:397 

26, Bal-{ Jibril, p. 151 

27. Pas che bayad kard., p. 29. 

28. Bang-i Dard, p. 232 

29. Asrdr-i Khudt, tines 343. 350. 

30, Bang-i Dard, p. 231 

31. Asrar-i Khudt, lines 355-58. 

32. Good examples in Bal-iJibril, pp. + 

3-41 
33. Furuzanfar, Ahddith-i Mathnawt, 90. $4, 

34. Cf, Musdfir. p. x; Pas che hayad hard, pp. 23 1 

35. Asrdr-é Khudi, lines 362-63, 

36, Pax che bayad kard, pp. 12 ff 

37. Rumiis- béRhudi, p. 130. 

38, Javidndma, * Sphere of Jupiter.” 

39. Asrdr-i Khudt, line 189. 

40, Iqbalnama, 1-153 (1922 to Sayyid Sulaiman Nadi). 

41. Zarbsi Kalim, p. $3 

42, Javidnama, “Sphere of the Moon,”* Tasin of Zarathustra 

43. Bangi Dard, p. 281 

44. Six Lectures on the Reconstruction of Religious Thought in Islam, p. 124 
(hereafter Reconstruction) 

45, Reconstruction, p. 190. 

46. Goldziber, Muhammedanische Studien, 1:23 

47. Javidnama, "Sphere of the Moon,” Tasin of Muhammad, 

48. Stray Reflections, no. 19; ef. Reconstruction, p. 146. 

49, Bang-i Dara, p. 17%. 

50. Bang-i Dard, p. 174 

51. Speeches and Statements, p. 120. 

$2. Pas che bayad hard, p. 66. 

$3. tbn Khaldun, Mugaddima, book 1, part 3, 

54. Asrdr-i khudi, lines 395~96; ef, Paydm-i Mashriq, “Lilac Tl, 

55. Musdfir, p. 32. 

‘56, Puyxim-i Mashriq, p. 161; about his attitude toward Turkey and Ataturk see 

Schimmel, Gabriel's Wing, pp. 240 ff. 
$7. Zarb-i Kalim, p. 44. 

58. Speeches and Statements. p. 238. 
59. Rumiiz-t békhudi, pp. 116-17. 

60. Bang-i Dard. p. 155. 

61. Rumiiz-i békhudi, p. 116. 

62. Bali Jibei, p. 97; ef. pp. 117, 119, 
63, Rumiiz~i bekhudl, p. 163, 


yn, 213; Pas che bdyad kard, pp, 


& 
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64. Reconstruction, p. 126. 

65. Reconstruction, p. 17; Iqbal regrets that the interpreters have never properly 
assessed the importance of this story 

(66, Reconstruction. p. 3 

67. Paydim-i Mashrig, p. 6. 

(68. Baljon, Modern Muslim Koran Interpretation, p. 73 

‘69. Baljon, Modern Muslim Koran Interpretation. p. 73 

70. Khalid, “A Terrorist Looks at Islam.” 

71. "Open Letter to Pandit Nehru.” in Speeches and Statements, pp. 111-44. 
this quotation pp. 108, 120. 

72. Armaghdn-i Hijaz. p. 81 

73. Bali Jibril, p_ 155. 

74. Bdng-i Dard, p. 172 

75. Armaghan-i Hija, p. 29 

76. Rumitcst béehudi, p. 190. 
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al ibm Rab (a. 644), 24-23. 169, 

Bilalian, 22 

Bismil, Hafiz Abdullah, 252 

Black Muslims, 22 

Botoras, 20 

Bokhari, Syed Zulfiqar All, 300. 42) 

Bombay, 33, 99 

Bonn, 340 (n. 41) 

Bosra. 150. 151 

Boulainviliers, Henri Comme (4. 1739), 
229, 263 (m. 32) 

Bowering, Gethand, 125, 126 

Boyle, Jobn A. 166 

Brahma. 157 

Writs, 5. $4. 147. 185, 228, 225, 227, 
224; in India, 158, 255. See also England 


British East India Company, 225 

Brockelmann, Carl, 235, 236 

Boda, 53, 81 

‘Buddruss, Georg, 287 (9. 22) 

‘Bayh Niranjan, Ismaili gindn, 289 (9, 66) 

Bukhir, 90, 216 

‘Bukhdrl, Muhammad ibn Isms (4. 870), 
27, 29, 292 (m. 44) 

‘Balagi, Seyyid (d. ex. 1700), 170. 300 
(iim, 46, $0), 305 (9. 85) 

‘Bulbul Kashmiri (47th cent.), 279 (n. 28) 

Bulghi, go 

Bur'a. al See Burda (BOsiri) 

Brig. 199, 162, 169, 223: in poetry, 166, 
170, 171, 174, 300 (R. $0), 301 (Hn. 60); 
in painting, 174-72, 301 (m. 54) 

Burda, al- (Bosiei), 94. 52. 
18¥oHs, 187, 189, 235, 243, N03 (nn. 26, 
27). 304 im. 43), 312 (m. 4}; Hts blessing 
power, 181, 183; is recitation, 183, 303, 
(x9) OF Kath (Banat Suid), 18 

‘Murhanpar, 27 

Burl, Abdur Rabmin al- (4. ca. 1058), 
113, 288 (9. 40) 

Bursa, 152. 272 (n, 8) 

‘Moyir, Sharafuddin al- (4. 1294 oF 1208), 
TBA, 118, 177, 181, 18-88, 108, 
213. 242. 290M. 2), 9OL (M7), 302 
(0. ay), 300. 97) 

‘asta (Saidty, 113, 204 

‘Byzantium. 4) 


‘Caesar, name for ruler of Byzanium, 48 

Cairo, 147, 268 (n. 6) 

Carlyle, Thomas (. 1881), 229 

Cash. W. Wilson, VFI (M. $1) 

Catholic, 36, 263 (n. 6) 

Caueania, 204 

Central Asia, 216 

Cenull, Enrico, 174 

Ceuta, 33, 70 

(Chahar“unsur (BédiI), 307 (0. 138) 

‘China, $6: Chinese, 145, 233 

‘Chigh Ali (a. 1495), 30, 230 

Chisht onder, 213, 

Chitral, 65 

(Chorbachi, Wasmaa. 119 

(Qbeist, 12.24, 32, 52. 133, 146, 151, 186, 
231, 311 (m. 46), See also Jesus 

Cheistianity, 3. 6,12, 48, 24, $7,237. 263 
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(0. 6), Chrstian(s), 3-8, 12, 13. 16, 25, 
34, 36, 49. 65. 71, 72. 105, 106, 108, 
128, 143, 146, 198. 161, 162, 186, 187, 
199, 233, 263 (0, 7), 264 (am. 7. 8), 280 
(8. 57), 292 (n, 20), 341 (m. $1) 

Cole mem mur (Kisakiiek), 290 (n. 2) 

Companions of the Prophet, sahdins, 22, 
26, $4, 6, 67, 74-76, 100, 107, 126, 
141, 191, 29640. 20) 

Coptic. 16 

Condovan Prayer, 100 

Corinthians, Second Epistle wo the (12:1= 
10), 162 


Dacca. 297 (n. 44) 

igh, Nawab Mirza (d. 1905), 35. 27% 
(a. 4) 

Dakhi Urdu, 98, 124, 197 

Dall abAhairds Unsil), 95. 80, 86, 94. 
196, 18H, 22 (18), 28a (n. 07), 387 
(n, 29), yo2 (n. 26) 

Dalal an-rubrowwe (Baiting, 38. 76 

Dall an-mubrowwa (Ab Nuvi). 33.5 
76, 130 

Damascus, 20, 40, 42, 65 

Dumirh, Muhammad ad: (4. 1405), 280 
(n. 49) 

Dante Alighien (d. 4521), 3. 174, 175 

Dard, Khwaja Mir (d. 1785), 134, 218, 219, 
224, 225, 266 (n. 44). 291 (8. 9) 

Dari, Alma ad (8. 1986), 152 

Diriml, Abdallah ad- (4. 69), 106 

Darir(d. after 1388), 264 (n. 3) 

Darwitzah, 264 (1. 1) 

Daashyati, Abdul Qi ad: (4. 1523), 398 
(n. 10 

Davai, fbrdhim ad- (4. ca. 1274), 133 

David, 16, 48. 50, 64 

Decean, 21, 99, 43. 121, 183, 189, 194 
196, 289 (n. 66), 300 (0, 46), 308 
tn. 199) 


Delhi, 42. 44, 70, 83,117, 135. 165, 183. 
189, 205, 208, 218, 219, 224. 225, 281 
(n. 538), 298 (n. 10) 

Deoband, #7, 28t (n. $8), 296 (n. 20), 

Dermenghem, Emile. 


‘Dhart‘atal-wasill (Hashim), 284 (1. 66) 
Dha'n-niirain, nickname of Uthmin, 18 
Dha Sallam, 185 

‘Dihyx al-Kalbi, 299 (n. 36) 


Dirini, Abdul Aziz ad- (4. 1297), 63 

Divine Comedy. 3, 174. 175 

Déwin majd al-Islam (Mulbarram), 235 

jinn, 10, 24, 94, 100, 149, 154, 176, 185 
197.223 

Dome of the Rock, 42 

Dostoevski. Fedor, 298 (n. 7) 

Daub al-sim (Arain), 311 (n. 60) 

Dur, ad- (magazine), 301 (n. 65) 

Duldul, 300 (0. 50) 

‘dry ath thamin, ad- (Waltaillah), 281 
tn. $8) 

Durrani. Abmad Shah (4.1773), 221 

Durrant, F K.. 237 


Biden, 190 

Exdinburgh, 271 (9. $1) 

‘Efldtan the Magician, 298 (0. 10) 

Egypt. 3. 12. 20, 27, 88, 153, 145, 147, 
149, 156, 188, 226, 227. 233. 
234, 296, 268 (0, 6), 269 (0. 92), 271 
(m. $1), 277 (my), 24 (n. 96), 290 
(0. Bo), 298 (a. 10), Egyptian, 11, 39. 


6, 106, 1 36, 189, 190, 193. 
344, 2N1, 2M, 238, 257, 297 (0. 1) 

‘Biyjah, roa 

Elisa, 102 

Ungland, 89, 250, 910 (0. 91); English. 7. 
8, 166, 185, 220, 238, 290, 264 (n, 10) 
270 (n. 36), 284 (a. 67), 902 (n. 18). See 
‘alse Betiab 

Eshretoghtu Romi (x5th cent), 214 

‘Bain, Emel, 6, 190 


Ess, Josef van, 278 (0. 18) 

Essel (Kisaivek), 264 (0, 4) 

Essays om the Life of Mohammad (Nbmads 
Khia), 228, 310 (n. 31) 

Ethiopian, 21, 169 

Euphrates, 151 

Europe, 4-6, 174, 199. 254; European(s), 
29, 71, 161, 18S, 225, 228, 232, 241, 
248, 296. 271 (n. $0), 310 (n. 33) 

Eve, 107 

Expouition de la fot musulmane (Garcia), 
18s 


Fadi ol.muhammadivya, al- (Nabari), 
270 (n. 39) 

Fite, Muhammad al-, 193, 304 (n. 69) 

Faitl_ AbO-Fait (4.1595), 72 
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Bal Jbrit (Aghal), 255 

Balkan War, 243 

Balkh. go 

Baloch, Nabibakhsh A. 76 

Balochistan, 169; Balochi, 89 

Banat Su‘ad (Kalb), 179-80. 302 (m8) 

Baing- dard (Iqbal), 236, 308 (n_ 169) 

Bangladesh, 42 

Bagi’, al, 230 

‘Bagh-bllah, Khwaja (d. 1603), 217 

‘Bagillani, ADO Bakr al- (4 1013), 34, 60, 
20 

Bagi, Razbibin (A. 1209), 288 (m9) 

Barélwi, ‘Als Rida, 911 (8. 49) 

Warzanjh, Iftar als (4. 1766), 496, 297 
(n. 41) 

Basset, René. 185 

Bagha, ab, 112, aXK (n. 360 

Biayerid Bis (4. ca, B74), 44, 64; his 
imi'ri, 130, 173 

edit, Mirzi Abdul Qidir (4. 1728), 307 
(98) 

Bedouins, 12, 47, 76, 232, 249. 290 


Benares, 91, 211 

Bengal, 127, 277 (a. 4), 280 (n. 49). 294 
(0. 76); West, 42: East, 232: Bengali, 
129, 140, 146, 148, 150, 157. 215, 352, 


Bhavishyapurana, 
Bhopal, 242. 275 (n. 133) 
Bible, 17, 71, 408, 147, 162 


‘Bijpar, 43, #70. 300 (n. 46) 

{Bia ibn Rabab (641), 24-23, 1695 
Bilalian, 23 

Bismil, Haz Absbullah, 252 

‘Black Muslims, 22 

Bohorss, 20 

Bokhari, Syed Zulfiqar Ali, yoo (n. 42) 

Bombay, 33. 99 

Bonn, 310 (n. 41) 

Bosira, 190. 151 

Boulainvllirs, Henri Comte (4.1730). 
229, 263 (9. 2) 

Bowering, Gerhard, 125, 126 

Boyle, Job A... 166 

Brahma. 157 

British, $, $4. 147. #85, 291, 225, 227. 
228; in India, 158, 255. See also England 


riush East India Company, 225 

Brockelmann, Cart, 235, 230 

Bludktha, 53, 81 

Buddruss, Georg, 287 (n. 22) 

Bayh Niranjan. Ismaili pindn. 289 (0, 66) 

Bokhird, go, 216 

Bukhari, Muhammad ibn Ixmil (4. 870), 
37, 29, 392 (n. 44) 

Bolagl, Sayyid (d. en. 1700), 170. 300 
im, 46. $0), 305 (0. HS) 

‘Bulbul Kastumiri (47th cent.), 279 (n. 28) 

Balghit, yo 

Bar's. al, See Burda (Basie) 

orig, 199, 162, 169, 223: im poetry, 166, 
270, 174. 174, 300 {. $0), JOE (m. 60); 
{in painting, 171-72, 30% (n. 54) 

Burda, al- (BOSE), 04. 119, 118, 152, 
sBres, 187, 189, 235, 243, 303 (nn. 26, 
27), 304 (m. 33), 312 (n. 1); Ht blessing 
power, 181. 183, is recitation, 183, 303, 
Em 39): 0F Kalb (Bana Sud, 180. 

‘Burhanpar, 27 

Burl, Abdur Rahmiin al- (4. ca, 1098), 

288 (nat) 

Bursa, 152. 272 (1, 83) 

Wosirt, Sharafuddin al- (4. 1294 oF 1308), 
PhS. 118, 177, 181, 189-88, 198, 
243, 242, 290M, 2), 304 (M7). 302 
(may), 303 (9.37) 

‘assdn (Sait), 112, 204 

‘Byzantum, 48 


‘Caesar, name for rer of yzantivm, 4X 

Cairo, 147, 268 (0. 6) 

Carlyle, Thomas (4. 1881), 229 

Cash, W. Wilson, 911 (n. $1) 

Catholic, ¥0, 263 (0. 6) 

‘Caueania, 204 

‘Central Asia, 216 

Cerullt, Eanco, 174 

Ceuta, 33, 70 

Chahar ‘unyur (Bes), 907 (0. 138) 

China, $6. Chinese, 145, 235 

Chirigh AN (4, 1895), 30. 230 

Chishe order, 213 

Chitral, 

Chorbachi, Wasmaa, 119 

Orvis, 12,24, 32, $2,133, 146, 191, 186, 
231, 311 (0. 46), See also Jesus 

Cheintianity, 3.6, 12, 18, 24, $7. 237. 263 
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(a, 6}; Christian(s), 3-8, 12, 13, 16, 25, 
34, 36, 49, 65. 71, 72, 105, 106, 108, 
128,143, 148, 158, 161, 162, 186, 187, 
199, 233, 263 (7), 264 (00. 7, 8), 280 
(a. 57), 292 (n. 20), 344 (0. 51) 

Cole imen mur (Kisakurek), 290 (n. 2) 

Companions ofthe Prophet sahdéws. 22. 
26, $4, 66, 67, 74-76, 100, 107, 126, 
141, 191, 296 (n. 30) 

Coptic, 16 

Contovan Prayer. 100 

Corinthians, Second Epistle to the (12:1= 
10), 162 


Dacca, 297 (0. 44) 

igh, Nawab Mirza (4. 1905), 35, 271 
(a. 47) 

Dakhni Uni, 98, 124, 197 

Dall al-Ahairde (nea), $5. 40. 86, 94, 
‘9, 1KK, 243 (m, 18), 2Ka (0, 67), 287 
(n. 25), 902 (n. 26) 

Dalal an-mubwowe (Baiting), ¥3. 76 

Dalila -mabrowe (ADO u're) 33. 58, 
76, 130 

Damascus, 20, 40, 43, 65 

Dumirh, Muhammad ad (4. 1405), 280 
(o. 49) 

Dante Alighien (4. 1931), 3. 174 175 


Dard, Khwaja Mir(d. 1785), #34, 218, 219, 


224, 225, 266 (nN. 44). 291 (8. 9) 
Dandie, Ahmad ad (3. 1786), 152 
Dini, ‘Abdallah ad- (4. N69), 106 
Durr (d, after 1388), 264 (n. 3) 
Durwivzalh, 264 (1) 
Dusty, Abdul Qadir ad- (1523), 208 

in. 10} 

Dasigi, brahim ad- (4. ea. 1274), 133 

David, 16. 48. $0. 6 

Decean, 21,99, 43. 124, 189. 189. 194, 
196, 289 (1. 66), 300 (n, 46), 30 
(a. 159) 

Delhi, 42. 44, 70, 83, 117, 135. 165, 
189, 205, 208, 218, 219, 224, 235, 281 
(n. $8), 298 (n. t0) 

Deoband, #7, 281 (n. $8), 296 (n. 20) 

Dermenghem, Emile, 31 (n. 61) 

Dhartat al-wusill (Hisshio), 284 (7. 66) 

Dhi'n-nirain, wickname of “Uthmin, 18 

‘Dh Sallam, 185 

ibys al:Kalbi, 299 (n. 36) 


Dirini, ‘Abdul Aziz ad- (4. 1297), 63 

Divine Comedy, 3. 174. 175 

Diswsin majd al-Islam (Muharram), 235 

‘dunn. 10, 24, 94, 100, 149, 154, 176, 185, 
197.233 

Dome of the Rock, 42 

Dostoewsks. Fedor, 298 (0. 7) 

Duh al-Islam (Armin). 314 (2. 60) 

Dur, a (snagazine). 301 (9. 65) 

‘Duldul, 300 (m. $0) 

‘durr ath-thamin, ad- (Waltullsh), 281 
tn. sh) 

‘Durrani, Abad Shih (d. 1773), 221 

‘Duran, FX. 257 


Eden, 190 
Edinburgh. 274 (9. $1) 
‘Eflatin the Magician, 298 (n. 10) 


Egypt. 3. 12, 20, 27, 88, 153, 145, 147, 
149, 196, 18)-K4, 188, 226, 227. 233, 
244 396, 368 (0,6), 2690. 22). 271 


(a. 51), 277 m, yh), 284 (n. $6), 290 
(1. Bo), 298 (n. 10), Egyptian, 11, 99, 
66, 106,115, 145. 196, 189. 190, 193. 
344, 231, 234, 235, 237, 297 (0. 3) 


Hingland, 89, 250, 310 (m4): English, 7. 
98, 166, 18, 220, 29, 290, 204 (n. 10) 
270 (n. 36). 284 (n. 67), Jo (n. 18). See 
‘alse British 

Eshrefoghlu Romi (15th cent), 244 

ain, Emel, 6, 190 

Ess. Josef van, 278 (a. 18) 

Ex-selios (Kisabiirek), 264 (0. 4) 

Essays om the Life of Mohammad (Abmad 
Khan), 228, 


248. 296, 271 (n. $0), 310 (n. 33) 
Eve, 107 
Exposition de la foi musudmane (Garcia), 
us 


Fadil al muhammadivya, al: (Nabhan), 
270 (n. 39) 

‘Faities, Muhammad al-, 193, 304 (n. 69) 

Faull, AbOT-Fait (4. t595), 72 
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Fajr alts (Aran), 311 (60) 

Faran, area of Mecca. 201 

Faria, al-, nickname of Umar, 18; a8 
{in of family name Firuqh, 266 (a. 38) 

Fath ah mata’! (Maxaer). 40 

Fath Mubammad Sehwanl (4. 1942). 310 
(0. 44) 

Faubi Ridwin, 237 

FFatibiyya prayer (sald af fat), 100, 226 

FFitima, daughter of the Prophet (d. 633). 
15, 18-21, 47, St, 145, 266 (0. 35), 287 
An. 23), 292 (n. 39) 

Fatimid (r. 969-1171 im Egyp). 20. 148. 
“7 

Faust (Goethe), 240 

Fayyah, al, 156 

Fatt Hag Khairabsdi (4, 1860), 227 

Furlur Rahman, 29, 31 

FFenari, Molla (sth cent), 152 

Feroz Tughlug (7 1351-88), 42 

Ferozsons Publishers, 312 

Fer, 146 

FV naj aburda (Shaw. 188.235 

{FIN ma fds (ROW), 72, 147. 276 

Fir Bip (1th cent), 308 (n. 199) 

France, 149, 2¥6, Premch, 185, 221, 226, 
29 

Frankfurt, 298 (n. 7) 

Fuchs, Dr., 295 (n. 13) 

Fuck, Johann. 16, 17. $5 

Rurhzanfar, Baduzzaman, 392 (n. 44) 

‘Pasy alhikam (Non Arab), 198, 373 
(n. 134) 

Fst 286 (n. 34) 

Futali, Mubammad (4. 1536), 74, 279 
(4) 


Gabriel, archangel. 45, 91, 107. 108, 150, 
157, 162, 163, 169, 197, 243. 277 (n. 4), 
305 (nn. 82. 83); announces death of 
Hasan and Husain. 49, 274 (8. 119): 
serves Mubammad, 63; created {row 
Muhamnamad's tight, 140, 248; during the 
mi'rdj. 139. 160, 166-68, 170-72, 175, 
215. 301 (n. $4), comparable to the intel- 
lect, 169, 300 (a. 41); im the shape of 
Diihya al-Kalbi, 299 (n. 36) 

Gairdner, W. H. Temple, 233 

Ganges, 211 

Ganja (Kirovabad), 90, 


Garcin de Tassy. Josepb-H.. 185 

Gaur (Bengal), 42 

Germany, 230, 239, 250; German, 329, 278 
(2. 17), 281 (a. $8), scholars, mystics, 7, 
17. 161, 185, 300 (n. 44); erature, 49, 
240, 264 (8. 7), 271 (Bm, $0), 298 (nm. 10), 
302 (n. 18) 

Geschichte der arabischen Literatur 
(Brockelmana), 235 

Gesidaraa, Sayyid Muhammad Husaint 
(4. 1422), 196, 213, 307 (n. 148) 

Ghadir Kinum, 19 

Ghaith, Najmoddin al- (4. 1573). 297 (n. 3) 

‘Ghalib, Mirza Asadullih (4, 1869), 81, 115, 
147, 148, 138, 227, 308 (0. 83) 

‘Ghani Tatas (d. 1723), 98 

‘Ghanizide Nédirt (170 cent). 168, 170 

‘Ghawwisl of Golconda (4. afer 1640), 98, 
tat 

Ghazna, 99, 195 

Ghazeali, Abo Hamid al- (2. 1411), 31. 48. 
46.79, 137, 199), 205, 239, 279 (8. 39) 
as (0, 78) 

‘Ghazeall, Ahmad (4, 1426), 32 

Ghiyath Matin, Sayyid, 194 

Ghulam Atvmad, Mirra (4. 1908), 295 

Gitlin Imien Shabid, 304 (n. 3) 

‘Gsm Musa, 297 (0. 44) 

Gilgit, 109, 

Giehort, Abdur Rabin (2. 176), 139 

Gunde, 96 

Gnewtcism, 7, 130 

Goergems. Dr. H.. 370 (96) 

Goethe. Johann Wolfgang von (4, 1832), 
49, 50, 86, 229, 239, 240 

Golconda, 98, 147, 295 (8. 17). 303 (n. 46) 

Goldziber, Ignaz, 29. 90, 230, 249 

Gopis. 261 


Gospels, 73, 108, 294 (n. 74); Goupet of 
Joba, 11. 34, 108 
Gracfe, Erich (4. 1914), 295 (n. 12) 


Granada, 93 

Greek, 199. 221. 281. 296 (n. 64) 

Grimme, Huber, 286 (0. 4) 

Gujarat, 42, 157; Gujarati, 310 (0, 44) 

‘Gul Mubammad (19th cent.), 284 (n. $1), 
285 (an, 92. 95) 

Gul Phud (magazine), 264 (8. 10) 

Gulbarga, 196, 215 

(Gulshan rz (Shabistart, 289 (0, 66) 
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Habib Allah, “God's beloved Friend,” epi- 
‘thet of Mohammad. $7 

‘Hadi, "Guiding," epithet of Mubammad, 
109 

Hadigat al-hagiga (Sand), 196, 197 

Hadramout, 295 (0, 4); Hadramis, 196, 
‘Hadrami, 260 (n. 49) 

Matiz, Mobammad Shamsudin (4, 
389), 290 (n. 74) 

Hafiz Osman, calligrapher (4. 1698), 96 

Hata, daughter of Umar (6. 665), 266 
(a. 9) 

Haikal, Mubammad Husain (i. 1956), 
295,236, 311 (8, 61) 

Het iyya (Basin), 198 

Mai, Akaf Husain (4, 1944), 458 

Halima, Mubarnmad’s nurse. 10, 68, 149 

Halli, ab-Husain ites Mangir abs (4. 923), 
21,72. 85, 115, 126, 190, 192. 157. 248, 
29 (n. 63), 298 (rm, B, 14), 295 (0. 44). 
ot (n. 60) 

‘Honnasivani, Abenad al: (8. 1021), 80. 

Hamada onder, 147, 295 (0.43) 

Hamid, name of Mubarnmad, 129 

Hamidiyya Shithiliyya order, 100 

Mamidalish, Mubamun, 6, 10, 257, 208 
(n 13) 

acvmal Fit Lag (4. 1872), 89 

Hasna, Muhammad's uncle (625), $4 

Haanaiyyat (BOI), 78, 177. 1B, 18 

Homatyya (Nabhan), 44 

Hanbalites, 62, 146, 150. 192, 163 

Haram, “belonging W the sanctuary in 
Mecea,” epithet of Mubammad, 298 
®) 

Mamack, Adolf yoo (4. 1930). 6 

Hin ar-Rashidl (1, 786°Ko9), 56, 65; hoe 
other, 145 

Hasan ibn ‘Ali (4, ca, 669), 19. 20. 48, 49. 
219, 287 (m. 23), 292 (n.23) 

al Hasanaio. 49 

His, 10, 14 

Hishim, Makhdim Muhammad (4. 1761), 
32, 270 (n. 24), 284 (n. 66) 

‘Hishimi, “hashimite,” epithet of Mubam- 
‘mad, 142, 124, 208, 228, 222 

‘Hishuni, Tayyib, 280 (8. 45) 

Mashir, l-, “Hee who collects.” epithet of 
Muhammad, 108 

Hlassin iba Thabit (4. ca. 659), 9. 75. Ka. 


15, 124, 1495 178, 179.189, 204 

‘Hassan al- ajam (Khagani). 204, 

Hasta al-Hind (Arid), 189 

Has, 386 (n 20) 

‘Hayat Muhammad (Haikal), 235 

‘Haim al-Andalus al-Qartayani, al- (0. 
1285), 303 (43) 

Hazrat Mubaomad Tar mi, 257 

‘Hazrathal Mosque, in Srinagar, 43, 147 

‘Heddawa onder, 89 

Meinrich von Ofterdingen (Novalis), 264 
an 

Hellenistic, hetlenized, 6, 7, 12, 130 

Heli fire), 96, #R, 195. 186, 197. 174. 199, 
28) (8 46), Muhammad's light extia- 
uibes, 74.78 139; tech of, yy; de- 
pendent on Muhammad. 139. 204 (n. 74) 

Herat, 199. 071, 191, 207, 302 tn a7) 

Meroes ani Nero Worshp, On Cate, 
29 

Hidayet Hosain, 270 (0, 6), 902 (m. 18) 

Mijaz, 189, 190, 243, 299, 296; Prince of, 
08 (in. 169) 


‘bamonad (4. 1603), 303 (0 


Mull, Safladdin al- (4. #349), 187, 309 
tn y8) 

Hilya (Kisaqinl Bfersit), v09, 127, 272 
(a. 67) 


142. 176, 192. 

93. 200, 242, 247, 232, 225, 231, 332, 
9 

ert 

Hird’ 11.70. 197, 198 

Wire ab-hia (Rossel), 277 (0. 27) 

Morten, Max, 7 

Hourani. Albert, 233 

Husdhaifa (4. ca. 636). 73 

‘Haat All al bilgha (Walls), 235 

Muywiet, ‘Al ibe “Uren alla (ex 
1071), 130, 163 

Hulage (4.1265), 187 

Hungary, 0 

Husain, Ali Saf, 189 

Husain ba ‘AI (d_ 686), 18-21. 49, 210, 
274 (119). 287 (n 23), 292 (0. 39) 

Husaial,S.S. Khus, 303 (n. 33) 

Husdmuddin Chelebi (4. 1284). 79 

usm al-magsid (Suyit), 295 (n, 9) 
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Hyderabad/Deccan, 20, 42. 147, 178. 185. 


192, 193. 230, 278 (n. 10), 2954, 
303 (n. 33) 

Hyderabad/Sind, 178, 231, 263 (n. 10) 

Thadis, 20 

Ali, 72 


he ‘Abbi, “Abdallah (4. ca. 686), 298 
3) 

Too ADVi-Dunyd, Abdallah (4. 894), 281 
(n. $8) 

be al-Firid, "Umar (4. 1238). 132. 164. 
189, 281 (8, 68), 287 (m. 20), 398 (R. 5) 

{ba al-Jauzi, Abdur Raman (4. 1300), 
150, 152, 269 (no. 11, 26) 

Woo ab Khatib, Lisinonklio (8. 1974). 177 

{ha ‘Ammar, ABGY- “Abbas (d. before 1796), 
44, 297 fn. 42) 

oo ‘Arabi, Mubyiiidin (4.1240). 3. $1. 
57.63, 115. 118, 126, 137, 139-40 
passim, 165, #73, 222, 279 (m. 134), 291 
(0. 5). 301 (8. $8), school of, 117, 132, 
149, 207, 293 (8. 60) 

Aho ‘Audit, All (4.1176) 

Tha ‘A, AbO-Abbas fd. 922). 95 

Too ‘Atiyya, Abdul Hangy (1147). 150 

Yon Dagiq al-4d, Muhammad (4. 1303), 
18, 28) (n. 23) 

on Dibyn, “Umar (4. 1238), 145. 182. 295 
(no 

Abn Hajar al-Maithaml, Abmad (4. 1567), 
146 

Ton Hazm, Abo Mubamunad ‘AN (d. 1064), 
9.93 

oa Hisham, Abo Mubammad (4. ca. 830), 
9. 235, 273 (0. 92). 297 (N.$) 

oo Ishicj, Mubammad (4. 6a. 767). 9 
108, 159, 160, 238 

Tn Iyits, Mubamnmad (0. a. 1521), 297 (m 
w) 

Too Kathir, fama (4. 1572). 146, 152 

ba Khali, Abd “Abdallah (4. 982), $0, 79 

Yo Khaldin, ‘Abstur Rabon (4 t96), 
88, 250 

‘on Khallikin, Abmnad (4. 1282), 145, 

{hn Maj, AbO Abdallah (4. KK), 2ka 
(n. $6) 

{on Mashish, Abdus Salim (4. 1228), 0g, 
18 

Ta Quyyim alJauriyya, Aba Bak (4 


1390), 62 

Mon Suid, Abd Abdallah (4. 845), 62, 149, 
277(n. 1) 

Iho Sink. See Avicenna 

oo Taimiyya, Abonas (1328), 17, 43, 
65, 66, 145, 146, 149, 189. 272 (n. 75), 
296 (n. 20), 304 (SH), 314 (0. 51) 

Tbhion Niass. 286 (n. 20), 340 (9, 46) 

Toshihi, Bahaluddin (after 1466), 284 
(nsx) 

‘deals and Realities (Nast), 0 

is. 63. 64 

Thy ubiom addin (Garza), 299, 285 
(a. 78) 

Mahinda (Awa). 166 

Wahanids, 278 (n. 18). aK4 (n. $B) 

ImevI-Qais (4. «2 530), 18 

India, 4, §, 20, 22, 27, 42, $4, 63-66, 8 
90.98. 106, 109. 118,123, 
AaB, 19K, 142, 147, 149, 196, 161, 183, 

190, 194, 204, 207, 208, 210, 216 

321, 225, 227, 229, 231, 233, 236, 
397, 241, 248, 284, 26 (0, 5). 271 
(0, 64); Muslim, 6, 189, 195, 249, 279 
(a. 39); northern, 189, 205; southern, 70, 
189, 210, 241; Moghul, 72, 208 

Hedin, 21. 96. 43. 70.79.94. 113. 123. 
194, 132, 1404 187, 161) 164, 173 9 
216, 222, 233, 215, 237, 296, 264 (1. 4), 
273. 83). 278 (M9), 290 (0. 71), 293 
(8.43), 294 (0. 76), 07 (0, 140). 309 
(1. 16); Muslims, $, 30, 64, 06, 87, 145, 
152, 178, 193, 196, 208, 213, 223, 227, 
232, 277 (0. 35) Islam, 44, 228 

Indian subcontinent, 101, 109, 147. 156, 
172, 183, 208, 212, 239 

Indo Mustion, 74, 81, 94, 103, 113, 131, 
15%, 208, 217, 235, 239, 248, 304 (1. 73) 

{Indo-Pakistan, 94, 121, 161, 168. 172, 196, 
241, 212, 908 (m1), 314 (m. 49) 

Innlo-Persian, 73, 112, 163, 208, 209, 270 
(35) 

Indonesia, $5, 95, 216 

dus Valley, 91, 94, 101, 145, 159, 180, 
213, 215. See also Sind 

Ingres (England), 8) 

gba, Muhammad (4. 1938). 22, 40. 61, 
66, 121, 133, 164. 165, 174, 194, 196, 
200, 206, 220-25, 227-29, 397, 330-36, 
267 (8. $1), 273 (0. 89). 293. 44), 301 
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(nn. 66, 67), 3905 (8. 78), 309 (n.42), 310 
(n. 29) 

Iran, 20, 48, 63. 89, 116, 117. 148, 149, 
161, 171. 1736 195, 196, 204, 205, 2515 
easter, 3, 130, 109 

Iraq, 20, 42, 65, 145, 146; agi, £25, 

"Ieiqi, Fakheuddin (4. 1289). 63. 136, 203. 
204, 306 (n, 125) 

Irving, Washington, 239, 310 (n. 33) 

‘Isa, 107, 114, 263 (n. 7). See also Jesus 

afk, HH, 298 (n. 12) 

Ishmael (smi, 14. 92, 402. 160 

Inhuirakiyya Muhammad (Fathi Ridwan), 
2x7 

‘slam CZatrlla), 255 

amit, angel. 160 

‘sms ibn Masa (4. 760), 20 

‘main, 20, 285 (n. 94), 289 (n. 66), 299 
(12) 

Ismail Meeruths (Mira) (4. 1917), 64, 277 
(n. 34) 

Ixmdtt Shahid, Mubarnmad (4 
225,227 

Israel, 16, $0, 117 

Inrifi, angel of rewurrection, 140, 905 
(a. 83) 

Wwratl, 102 

Isnawiyya (Tadwtyya) onder, 147. 298 
(a 1) 

Istanbul, 39, 83, 294 (8.75). 296 (8. 31). 
297 (0.37) 

aan, 226 

‘Whna haiyya, “Twelver” Shia. 20 

‘Tyid ibn Mist, Qadl (4. 1149), 59. 46, 
‘58, 69. 63, 70, 73. 105, 190, 276 (an. 14, 
24), 37K (W. ), 24 (0. 58), 204 (n. 78) 


Jacob. 35. 64 

‘Jala ag- sig, sith dowdon (a. 768), 113 

Jagtidin, Lalehand, 231 

Jahangir, Salim, Moghat emperor (F. 1605~ 
27), 217, 264 (0. 4) 

Jabiz, ‘Ame ibw Babs al- (4. 86a), 309 
(a. 16) 

Jaisalmer, 83 

Jal al'uyin (Majlis), 266 (0.35) 

Jamal Kanboh (4. 1538), 163, 

‘imi, Abdur Rabman (1492), 28, 40, 
63, 78-73. 76, 78, 79, 81, BP. 110, 112, 
116-18, 128, 13E, E33, 137. 139. 170, 


‘180, 183, 191. 199. 197, 205-9, 212, 
246, 243, 268 (m. 10), 270 (nm. 43), 271 
(8. 60), 280 (nm. $$), 903 (m. 27), 307 
(a. 130), 308 (mn, 168) 

ami a-saghir, a (SvyiND, 291 (0. 44) 

‘Him at-tawarith (Rashida), 271 
(a. s) 

Jouharat a-ha prayer, 100 

Hiividndima (Aqbil), 174. 227, 239. 40, 
248, 247, 249, 251 

Jab Shikwa (gb), 21.244 

Jawahir al-auliva’ (Sayyid Bag Bukbast), 
9, 110 

Jawahar al-bihar (Nabbani), 270 (n. 99) 

Jarali, Abo Abdallah Muhammad al. (d_ 
ea. 1465), 86, 95, THA, 385 (n 67) 

Jeffery, Arthur, 3, 7, 185, 234, 263 (nm. 6), 
a(n.) 

Jerusalem, 14, 42. 199. 160, 244, 268 
(n.6), 284 (8. $0) 

Jews, 16, 49, $7, 62-64, 74, 84, 117, 
139. 1 167. 186, 196, 248, 264 
(0. 7), 280 (8. $7), 309 Em. 16); in Fourth, 
heaven, 160. See also Chirist; ‘Ind 

Jews. See Sudaism 

‘Thang. yoo (0. 42) 

Wi, ‘Abdul Karim al- (d. ca. 1408), 127, 
197, 140, 288 (n, 44), 289 (n. 67), 201 
(0.19) 

Job, 48, 04, 

Jonah (Yous), 65, 276 (a. 21) 


Judaium, 12, $6; Jews, 39, 65, 71, 265 
(a. 25), 292 (n. 20); Fewisb, 12. 16. 48, 
75. 161. 253, 298 (0. 9). mabe 50): set- 
tlements, 12; community, 

Juma, Ab Qi al. 910,259 
tn, 26) 

Juraj, monk, 54 


Kab iho Malik (d. ca. 673), 179 

Kalb ib Zuhair (J. aller 632), 179 

Kaba, 12, 14, 15.92, 151, 153, 160, 192, 
198, 204, 208, 215, 249 

Kaifi, Pandit Brijmohan Datatrich (d. 1954), 


Kakirawi, Mubsin (4. 1905), 91, 117, 211 
Kalhora dynasty (r. 1720-86 over Sind), 
tak 
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Kali Allah, “Go's interlocutor.” epithet 
‘of Moses. $7 

Kalla, Hajee A. M., 296 (n. 208 

Kamil Fagie (4. 1927). 294 (8. 74) 

Kanaan. 89. 

‘Kane al-‘umma (AW al-Muttagi), 27 

Karachi, 5, 238 

Karima al-Marwaziyya of Mecca (J. 1069), 
EY 

‘Kashi, Abdur Razziq (4. ca. 1330), 134, 
293 (n. 60) 

Kashmir, 43, 147. 161, 242 

Kathiawar, 89 

Kauthar, al- (Sura 108), 78, 87. 199. 187 

Kawai ad-curriyya, al- (Osis Burda), 
81, ago (n. 2) 

‘Kayalpatam, Shaikh Muby¥ din ibe Umar 
(d, afer £83), 303 (0. 47) 

Kazan, 272 (n. 66) 

Kerbela, 20, 281 (n. 38) 

Khadija. Mubammad's fist wife (4.61 
HHA. 90, 236, 265 08. 13) 

Khaibar, 45, 75 

Kise, 254 

Khai ibn al Walid (442). 43 

Khalil Allah, “God's fiend,” epithet of 
‘Abeaham, $7 

Khaliah, 90 

Khigin, Afaluddin (4. 1199), 63, 204 

Kh! Efendi (dea. 1600), 99, 109, 127, 
129, 102, 274 (m. 60). 272 (nm. 67, 

‘Kharagin, ADOT-Hasan (4. 1034), 260) 
(n. 13) 

Kharijites, 19, 20 

Kharria, Alma al- (4. 890 0¢ 899). 130, 

Khidr, mysterious guide and smmortal 
saint, 22, 103, 244 

Khiva, 90 

Khorasan, 90 

Khosroes, 48, 151, 245, 

Khowar, 88 

‘Rhuligt as-sira (Rashid Rit), 234 

Khuldahid/Decean, 39, 109 

Khyber Pas 49 

Kisakrek, Necip Fazil, 264 (n. 4), 290 
Co) 

‘Kishan Prasdd Shid, Sir(J. 1943), 192. 193 

Kisra, See Khostoes 

‘Kitab al-hayawin (Damir), 280 (n, 49) 

‘itd al-isra’ (Ghai). 297 (n. 3) 


‘Kia air (Ibo ‘Arabi, 308 (n- 58) 
‘Kab al-manim (Hoa Abi‘ Dunya), 241 
(n. 58) 
‘Kuab alia. 174 
‘Kid ja} an-ruduoowes (JAD), 309) 
(n. 16) 
‘Kua ash shia! (Qs yd). 270 (n.37). 
294(n. 78) 
‘Raa ax-sanotr (om Diya), 152 
‘Kuna at towasin (Mall), 126 
‘Kind az-2uhd (Asad), 282 (0. 12) 
Roappert Jan, 212 
Konya, 43 
Koran, 8-10, 12, 14-31 passim, 46-31, 54, 


134. 1M 

157. 99, 14 44s 149, 192, 162, 165, 
17. 194, 197, 199, 202, 204, 208, 209, 
212, 208, 229, 293,238. 242, 245, 247, 
253. 264 (m. 10), 265 (n, 13), 260 (n. 12), 
29S nm. 133, 2), 2760. 13). 279(0. 29), 
283 (0. 34), 287 (nn, 26,28), 902 (8.26), 
305, 97). 309 (n. 15); manuscript copy, 
3. AS; recitation of, 14$-47. 183, 18, 
299 {n. 33) 

Kouh, 70 

Kein, 241, 242 

Kubriwiyya onder, 281 (n. $8) 

Kita, 20 

Kutic style in calligraphy, 9. 148, 119, 286 
(0.4) 

Klin, Muammad ibn Yiigdb (4. 999), 
240 


Labore, 174. 13, 232, 241, 274 (nm. 119), 
hy (n. 38) 

Laila, 207. 287 (n, 20), 308 (n. 159) 

Laild and Majndin (Nig), wos (n. 82) 

Laila and Mayndin (Jarul), 308 (0. 168) 

Lamahat (Waliultth), 908 (n, 6) 

Lammens, Henri, 266 (n. 35) 

Lat, ab, sh 

‘Leeds, 28 (n. 32) 

Leiden, 185, 

Lenin, V.1..237 

Libya, 267 (9. 44) 

Life of Jesus {Leben Jesu\ (D, F Strauss), 
23H 

Life of Mohamet (Mui). 5 

Life of Mubamonad (Irving). 310 (9. 33) 
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London, 233. 244. 295 (n. 17) 

Lord's Prayer, The, 19 

Lote tee. See Sidrat 

Lucknow, 20, 89, 218 

Lilling, Ginuher, 6, 17 

[Lunwart Shari (Sind), 89 

Lyf, Mirza Al (roth cent.), 274 (m. $7) 

‘Lutfi “Abdalla, Turkish painter (4. after 
1998). 264 (0. 9) 


Mauri, Abav-Ala*al- (d. 1087), 174 

Masdirj an-nudsuwwa (Addl Hag), 270 
(38) 

(Madhumalani (Manjban), 134 

‘Madinat an-nabl, +3, See also Medina 

‘Madiini of Madani, “of Medina.” epithet of 
Mubasnomad, 142, 208, 211, 222 

Magians (Zoroastrians), 292 (n. 20) 

Mahubbat Khan Rohilla (d. 1808), 210, 
307 (nm. ta) 

Mahi, a> (caliph 779-89), 273 (9. 70) 

MAMI, al-, "Who wipes out,” nickname of 


Mahmad Ht of Turkey (raya), 15 

‘Mabynod Nasiruddin Bukit, Sutin 
Sayyid, 110 

Mato of Giigh, Qi (17th cent), 289 
(n, 66) 

‘Mahomet (Nolusite), 238. 263 (0, 6) 

Mahomets Gesang (Goethe), 229, 240 

Mahound, 5 

‘Mabratta, 221 

‘Mail, 287 (n. 20) 

Maine, 287 (9. 23) 

‘Majduddin Baghdidl (4. 1209), 199. 90s 
(n, 96) 

‘Majlis, Mubarimad Bigir (J. 1700), 266 
(nas) 

Majndn. 30 (n. 159) 

‘Majrain Laila (Amie Kwsewu). 205 


‘Makbddm Jahiniyin of Uceh (4. 1384), 42, 


10, 194 

‘Mathzan al asrdr (Ntzami), 29% (9. 62) 

Makki, epithet of Mubammad, $12. 121, 
208, 211, 222. 291 (n. 8) 

Maki Hill. 904 (n. 74) 

Malabar, 90° 

Malayan, 193 


Malaysia, 95 

Malik bn Anis (4. 795), 28; Malikites, 28, 
33. 44. 146, 156 

Malika Khiton, Romf's daughter, 274 

14) 

Mambay (Bombay), 90 

Mamluks (61250-1517), 27. 88, 147, 183. 
298 (n. 40) 

Mand al-arifin (AMAR), 170, 202 

Manat, 58 

Manjhan (16¢h ceot.). 131 

Mantg at: tair (RMAF), 127, 192, 200 

‘Magamar (Hamadhini), 80 

Masparri, AbO'T Abbe Almas a: (4 
1624), 40 

Maqrisl, Absi?-Ablats Atbmad al- (4 
saan), 145 

Margi, Mustafh ah (4. 1945), 3. 238 

Marrakesh, 96 

‘Marxist interpretations of the Prophet, 237. 
asa 

Mary, mother of Jews, $, 12, 20, 30, 73, 
151, 184 

Mayabih ay-sunna (Baghawi. 27 

Mashrigh, Tndyatulla (4 1965), 254 

Mayhd al-agad, al-, 139, 298 (n. 12) 

Masgat, 90 

Massipnon, Lows, 23 

Manali an-nir Aad), 290 (n. 2) 

Mathnaws (Rami), 47,72, 79, 108, 152, 
169. 202 

Mathai muhammad! Sindhi (usr, 
a3 

Mathura, 91. 211 

Mauls (Hyderabad, 42 

Maulidal-aak (Sharabist, 196 

Maveahib al-laduniyya, al: (Qastallan, 
299 (nn, 16, 30) 

Maghar Jangindn (4. 1781), 218-20 

Mecea, 6, 10, 11, 13. 14, 27, $2. 53-70. 
9, 92, 98, 112. 145, 147, 148, 197, 201, 
211, 212. 215, 226, 249, 256, 265 (n. 7), 
295 (0 4), 298 (0. 12), 299 (n. 20%; pil 
grimage 10, 14. 17. 99, 42, 146, 190, 
197. 204, 243. Meceans, 10-18, 20-22, 

25. 48, $8. 249, 279 (0. 39), 290 
(n. 36); Meccan period, 161 

‘Mecea the Biexsed (Esin), 9, 190 

Medina, 6.9, 13-17. 52-54. 79. 102, 103, 
110, 112.195. 456, 161, 172, 178, 189- 
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94, 197, 198, 201, 203, 204, 212, 213, 
243, 244, 249, 264 (n- 4), 280 (8. SSI, 
248 (n. 26), 304 (n. 70); dust of, 198, 
193.230, 24%; Medimans, 4, 22: the 
Proptet ax Medinan, 208 

Mediterranean wrk 4.174 

Menghi Faqir Shar (4. 1895), 285 (n. 27) 

Merinids in Morocco (rid 3th 415th 
ents), 146 

Mesopotaria, 12 

Mevlevi onder, 169, 205 

Merle sheri (Sbleyman Cheled), 152, 
1S. 135, 300 (8 49) 

Mian “nde, Shah ‘Tndyar Riswi (after 
1790), 208 

Micget. Agnes. 298 (0. 10) 

Michel (MIKA, archangel, 140, 197. 305, 
(nn, 

Mir Tagh Mir (2 


. 

Mira al‘dshighn (attributed to Gésodarie), 
210, 907 (m. 148) 

Mi rajyya (Ghantzide), 168, 170 


Mérajtyyes (Tt). 299 (m. 48) 

Mirren (ALAR, 300 (Hm, 48, $0), 9055 
(a. 8s) 

MUrayndma (Nugent). os (m8) 

Mirajntona, Uygur ms. 17H. 74 

Mirghant, “Urtundn al (4. 1431), 9, 213, 
2280 (n, 20%; Minghdntyya onder, 236, 227 

Mishka al-amedr (Ghazeall), 197. 208 

Mishka al-masalbih (Tabetet, 27, 290 
(n 2) 

Misir (Egyp0. 89 

Miskin, AbG Tahir Mubsanad (19 
ent), 293 (8. 48) 

Moghul, 42, 63, 196, 307, 208, 235, 310 
(ou) 

Mout o0am (motion pactare), 2640. 4) 

Mohammad fama, 5 

Mongols, 187 

Monoptysites. 12.16 

Moder, 1.208 (n. 7) 

Morocco, $$, 143. 184, 138, 148, 188, 267 
(0. 44) Moroccan, #6, 04. 98 

Moses, 16, $7, 62, 63, 114, 133. 181, 196, 
245. 309 (n. 16); inferior to Mubannmnad, 
6}, 64, 135. 103; remonstrating during 
mi‘, 160 

‘Monque of Cordoba (Iqbal), 255 


Mussiya iba Abi Sufyin (661-80), 20 

Miayyad Shaikh, Sultan (a. 1421), 268 
(n. 6) 

Mucdathohir (Sora 74:1), epithet of Mubasn- 
‘mad, 110, 287 (n. 24) 

Munajiron, 13.58 

Mutammad, the Prophet 

as defining the border between Islam and 
‘ther relighos. 3, 26.106, 198. 217 

as Messenger of God, 3, #, 17,26, 86, 
106, 130, 179, 181, 195, 205, 217. See 
also ras Allah 

tis it. 4. 27. 8. $9, 68, 72.78, 90. 
96, 108, 123-29, 139, 149-33, 129, 187, 
195,198, 198, 200, 201, 205, 207, 209, 
298, 248. 290 (8. 2), 291 (N. $).293 
($0, 29840. 9), 305 (8 45), 306 
{n. 138) See also nir 

—as (beautiful) meet, uswu hasan, 4,8, 
16, 24-85. 208, 244. 298. 247 

as orfect Man, alunsin aka, 4, 334 
tyr ta 


brograptiies of 6. 9. 10, 
«re twoprapy, 
a Engelaprophet, 6 
as intercessar, shaft, 
63. 74, 80, 81 
TSH. ESS, 160, 160, 168, 179, 185, 189, 
192, 195. 304, 209, 221, 323, 241, 283 
(om. 34, 43), 286 (n. 209 
his torn, mausoleum, Rauda, 6, 17, 79, 
2, 190, 104, 24), 296, JO4 (HIM. $1, 96) 

a Seal of the Prophets, khdaum al: 
anbiyd’. 7. $6. 1, 62, 84, 87, BB, 132, 
14, 198178, HRS, 191, 203, 232, 243, 
352,253 

—the Opening ofthe Breas and cleansing 
of his heart, 10, $8, 67-69, 74, 161, 278 
0.6) 

as ouptan, yori, 10, 11. 74.72.21 
313, 291 (@. 20) 

as (unique) pear, yarima, 10,39, 63, 
127, 135, 153.211, 291-93 (0.20) 
othe Seal of Prophethood: on his body, 
My 117, 208) as talisman, 91,92 


201 23S; a+ 


359 


INDEX OF PROPER NAMES 


—his suffering during the revelations. 11 
pigeons nest over the cave, 13, 280 

(a. 55) 
spider spins over the cave, 13, 280. 5s) 


—pebiles cust at Bade, 

his wives, 11613, 15, 16, 49-51. 191. 
266 (nm. 24, 38) 
blessings upon him, 16, 25, 79, 80, 92 


104, 155. 177. 192, 194, 206, 226, 242, 
380 (n. 49), 284 (on, 53, $6, 63), 302 
(n. 24), 308 (n. 45), 305 (0, 80). See also 
salwar 
as Mercy, rahmatun, 


3$. 96.7 


Na, Bs, 132, 154, 155, 108, 199, 201, 
203, 230, 227, 292, 282 (n. 1) 

—hus farewell pilgrimage, 17 

as unlettered, amoni. 17. 1-74. 95. 278 
(om, 17, 18) 


—his family, descendants, 19, 21, 319, 
266-67 (n. 44); blessings over them, 92, 
100, 236 

—his blessing power, Dorada. 21, 28. 93. 48 

his hair, tresses, 22. Ms A. 147. 1955 
196, 207, 266 (n. 33), 274 (n. 60), 272~ 
‘73m. a) 

his miracles, 24, 33. 46, 670, 195s 
177. UBL, HS, 189, 238, 325, 339, 293, 
225, 265 (n. 7), 279 (nn. 99, 45), 280° 
Am. $5), 207 (n. 46), 309 (n. 16), 310 
(n. 38) 

a8 servant (human being) to whom reveta: 
tom has come, 24, 25, 135, 208 

—as futher figure, $1, 47. 219, 307 (m. 146) 

this beued. 22. 34. 43, 270 (0. 3), 372 
a 

is eyebrows, 34, 39, 274 (nm. 60) 

his fragrance, 34, 35, 80. 2704. 43), 
aki (n. 68) 

his hands, 34. 194. 304 (, 74), 305 
tn. 78) 

his nose, 34, 39) 

—his perspiration: as perfume, 34; rose 
grows from, 35. 165, 270m. 43); perspi- 
ration of nr Muhammad, 127, 292-93 
(n. 20) 

—his physical beauty, 34-45. 195 

his teeth: 34. 265 (n. 24); loves Wo, 14 


does not cast a shadow, 35.139. 280 
im 39) 

not molested by Mes, 35 

heavenly journey, mi‘naj, and might jour- 
ey, rd’, 38. 39. 40. 42, 48, 62. 68. 69. 
74.85, 108, 125, 138, 139. 141. 195. 
159-75, 186, 193, 200, 203, 206, 213, 
223. 235, 243, 246, 266 (n. 35), 276 
(n. 21), 284 (0. $9); prayer reminiscent 
‘of, 21, 169; a8 Suft symbol, 130, 172, 
173, 308 (nn, 58, 60); whether in the 
body oF in the spirit, 161, 162. 173. 298 
(0.12), 299 (0, 13) illustrations of, 178 
74: representations of, ¥6, 264 (n. 3), 271 
(n. $1), 300 (m. $1), 30H (n. $4); a8 vision 
(0 deeamn, ¥6. 90. 76, 79, 80. 85, 218, 
326, 284 (n. $6) 

his clothing, 99 

his burda, 99, 180 

his coat, hirga, 99, 243 

his shirt, 39 

ike 2 rose, 39) 

this sandals, mid, 40, 98, 272 (on, 66, 
70. 72); touch the Throne, 40, 170, 272 
{n. 67; im pictures, 40, 44; poems in 
honor of, 40, 41. 188. 243, 

—his birthday, maul, 42, 102, 144-38, 
24}, 241; Customs at, 152-55 

tus footprint, qadam rasa, 42. 43. 65 

ses the mish 43 

—dislikes garlic and onion, 44 

—egans every work with the right hand, 44 

likes certain fonds, especially sweets, 44, 
273 (0, R7) and honey, 44, 03, 102-4, 
145. 153, 190, 285 (m. 95) 

as habib, fried, 45, 209%; beloved 
(friend) of God, $7. 68, 49, 90. 109, 127, 
155. 178, 181, 191, 203. 245, 234, 290 
mw 

a8 tabi, physician, 45, 89, 209 

—his saliva for healing purposes, 45. 76, 
214.273 (M92) 

his washing water used for its barat, 45, 
® 

—his humility. 46. 47. $4. 231 

his kindness, mikdness, 46, 47. 80, 91, 
232, 274 (a. 107) 

his poverty, fagr, 47. 48, 208, 243. 245. 
382 
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his prayers, 47, 4%, $44 $8, 99, 160, 169. 
245, 254; for rain, 74; for light, 124, 125 

—his gratitude, 48 

his love of children. 48, 49, 232 

his love of animals, 495 of cas, 49, 274 
(an. 124, 123) 

bus bashfulness, haya’, $0 

—his veneratioa for mothers, 51 

—as Propet and statesman, $2 

—sent to the Red and the Black, $2, 62 

—and Holy Was, jh. 53. $4. 243. 255 

—his ‘ipma, $4. $660, 296, 276 (n. 9) 

ws ocean, 39 (his heart), 61, 64, 139. 
205, 206, 307 (n. 130) 

—and the (green) banner (fag) of praise, 
Awd’, 62, 86, Yo, 91, 107, 135, 186, 282 
(n. 20) 

Wis radiant face, cheek. 63. 127. 198. 196 

as yum, 64, 70, 122, 136, 137, 139, 17. 
165, 170, 180, 187, 197, 201, 204, 241, 
a4 

his nammets), 65, 87, 96, 105-22, #23. 
141, 176, 186, 197, 198, 200, 208, 207, 
241, 242, 244. 245, 286 (0m. 1.4, 15). 

no, 23, 25, 28), 288 (an. 30, 32. 33, 

‘38, 44), 289 (nn. 63, 66) 

splits the moon, 69-71, 73. 74 77, 223. 
232, 278 (nn. 9, 14) 

an “Morning Light,” dud, 70, 181, 187 

—as Universal (First) Intellect, 72, 134, 
137; sperior 0, 73, 

Wis food miracles, 74, 75. 279 (8. 38), 
ao in. $5) 

—wamed by the poisoned sheep. 75. 280 
(55) 

praised by animals, 76, 264 

— protected by cloud, 76, 186 

rected by doors and walls with “amen.” 
7 

and the gazelle, 76-78. 95, 280 (n.49) 

—And the liza, 76, 77. 95. 279 (n. 38) 

praised by pebbles, 76.77 

trees walk toward hm, prostrating them 
selves, 76, 186, 280 (n. $5), 303 (n. 45) 

—and the wolf, 76, 77, 280 (n. $5} 

and the sighing palm trunk, hunndna, 77, 
200, 232, 280 (n. 55) 

—and the eagle. 78 

his Kerehiet not burnt, 78 

aod the snake. 78. 79 


2s rain cloud, #1-83 

4 candle, lamp, 96, 109, 133, 124, 126, 
429, 181, 296 

deans of hit, 98, 100, 130, 199. 213. 
280 (9, $8), 284 (an, 63, 68), 293 (n. 44); 
‘with healing effects, 45, 79, 181, 242; 
‘hadith received in dream. 79,281 (n. 38) 
28 lord (king, price) of fauldka, 101, 
Hay 

—his pre-cxintence, 101, 125, 132, 134, 
140. 207 

—his ninety-nine names, 110, 111, 219, 
Appendix 

—as (full) moon, badr, 112,124, 126, 15, 
185, 187, 207, 270 (0. 40) 

—as suture between the Necessary and the 
‘Contingent, 116, 134, 207, 243 

—as column (pillar) of light, 133-27, 142, 
20 

as seed: 152, of the human race, 126, 
128 of creation, 131 

as Pen, 128, 130, 135. 244 

as Goats mie, 110, 191. 134. 295 
tn. 45) 

as te. 131. 293 (n. 49) 

as horsakh, 134, 243 

—his bear a8 Divine Throne, 1354, 200, 222 

—as pupil inthe eye of the world, 13$. 187 

ike ruby. 135.137 

as mui 197. 204, 208 

is ih, 198, 179, 181, 186, 298 (n. 3: 
fight at, 124, 149-54, 155; miracles a, 
149-54. 198 

2s dawn 138 

Hell dependent on his wrath, 139, 294 
tn. 74) 

Paradise pan of his glory, 139, 201, 294 
(n. 74) 

—best of mankind, 154. 181, 238 

—hus dialogue with God during the mir, 
160, 164 

—sees his Lord during the mira: without 
{ajoting, 163; in the most beautiful shape, 
164 

4s bridegroom (of Medina), 171 

—as Prince of Medina, 192, 209 

—tis face is “By the Morning Light, 
196, 201, 203, 294 (9. 74) 

his hair is “By the Night,” 196, 204 
7) 
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as Love, 200, 201. 244, 252, 255, 306 
(n. 109) 

as caravan leader, 201, 215, 296, 306 
(n. 169) 

as elixir, 201 

his wine, 201 

—his mole, 204, 207 

—his two individuations, 217 

as imam of socialism, 253, 257 

—as greatest revolubonary, 2)7 


7 

as lord of ahaa, "he frowned,” 275 
n. 105) 

as epileptic, 298 (n. 7) 

—as atk, Jo (m. 170) 

Muhammad: A Mercy (Sairaibhoy), 81 

Muhammad ‘Abdub (4. 1905), 231, 23%, 
M4 

Muhammad al Mudsirib (Para), $12 
(n, 66) 

Mubammad Amin tn Hardin ar Rashid (1 
Bog=13). 65 

‘Mohammad Fara). 342 (9. 66) 

‘Muthammad ibn al-Bur? (11th cent), 113 

Mulamonad Machi Fag (fea. 1900), 
157 

Muhammad, Prophet and Statesman (Watt), 
6 

Muhammad rail al-hurriyys (Sharyhet), 
a7 

Mubammad Zubair, Pir(d 1740), 21% 

Mubammund-Quit of Golconda (r.t80— 
1610), 

‘Mubamnmadiyys (Mimiyya) movement (ca 
‘900), 280 (a. 63) 

‘Muhammadiyya movements (pre-madern to 
present), 216 

Muhammedanische Studien (Goksziher), 230 

Mularram, Abmad, 235 

Muir, William (4. 1905), 5, 238 

Mufjésaet surwarsi hind (Hib), 280 


‘the elected one,” epithet of 
Mubammmad, 110, 124, 287 (n. 23) 

Multan, 89, 205 

munafgin, “hypectites.” 15 


Muna kum f-yaiin, 148 

Mundiwi. ‘Atsiur Ralif (d. 1621), 156 

Mugaffa’, 278.0. 18) 

Mogitil ibe Sulaiman (4, 767), 124, 125, 
130 

Murad 11, Ouomaa ruler (F.1574-95), 264 
ce 

Marta al-, “the approved one, name of 
Mubamnmad, 287 (n. 23) 

Muri, AbsiT-Abbas al- (4 

Mid, 114, See also Moses 

Musibatnima (Atti), 116, 117, 199), 
200, 215 

‘Muslion don al-Htajij (4. 875), 27, 29, 292 
(n. 44) 

Muslim Devotions (Padwick), 7, 96, 236 

Muslim Digest. 296 (0. 13) 

Mustafa al-, “the chosen one,” name of 
Muhammad, 26, 45, 40, 43. 71, 106, 
AHO. 114. 121, P27. ES4, 163, 167, 176, 
193, 196, 201, 203, 211, 213, 218, 230, 
244, 248. 252, 255, 283 (m, 46), 287 
(8. 23), 304 (8. 67), 306 (9. 109) 

Muyfafa bin Vall, scribe, 264 (8, 3) 

Muntagimzide, Sulaiman (d. +789), 268 
9 

Massonraf (oshibi), 284 (0. $9) 

Mu'wailite school, 60, #5, 163, 309 (n, 16) 

Muttalib, nickname of Mubammad, 112, 
208 

‘Mucamwml (Sura 73:1), epahet of Muba 
mad, 110 


87), 181 


Nabiani, Yosut wn-(d. 1932), 34. 40. 44. 
176, 188, 270 (n. 99), 272 (66) 

[Nabulusl, Abdul Gani an-(d. 1731), 189, 
272 (0. 9) 

Nadi Shab of Iran (d. 1747), 218, 219, 

Nadwi, Sayyid Sulaiman (4. 1984), 227. 
231. 247. 313 (m. 40) 

Nainmaddin, Syed, 905 (n. 45) 

Najaf. 241 

\Napit, an- (Avicenna), 199 

Nayd. 202. 255 

Nagshbandiyye order, 13. 89, 116, (18, 
¥y2, 138. 199, 247-19, 223, 224, 228, 
270 (mn. 34), 290 (n, 71), 293 (n. 45) 

Narayanganj. 

Nasa, Aba Abdur Rahindn (4. 915). 284 
{m5 
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Niasih Efendi (1905 cent.) 977 
Nisir-i Khuseaw (after 060), 285 (n. 34) 
Nasr, Seyyed Hosa. 30, 135, 236 
Nasser, Gamal Abdan Nasir, 237 

[Nait sharif (Rimi), 87, 205, 306 (a. 124) 

Nawal. Mit Ali Shir (408), 216 

await, Sharmsuddin (4.1458). 103 (m. 42) 

Nazir Nivhapari (4.1612), 73. 106, 208, 
248, 289 (n. 66), Jon n. 49) 

Nef (4. 1634). 307 (m. 148) 

Nestorians, 12, 16 

Netherlands, 186 

Nicholson, Reynold A., 302 (n. 23) 

Nictsche, Friedich (4.1900), 246 

Nigeria, 1 

‘Nihayat ate (Toba), 234 

[Nithar alla (ion Anwar). 297 (m. 42) 

Ninos, 13% 

Nica ys (4.1209). 72,112, 116, 190, 
196, 205. 265 (0. 24), 272 (n 67), 299 
(0 62), 300, 49), 305 (m. 83), man 
script, 173 

Nizirnubfin Autiya (1325), 205 

[Nixie tsmails, 20 

Noah, 37:04 139 

[Nomhwesters Frontier (ofthe Indian suteon 
tinent), 254 

Novalis, Prednct von Mardenberg (4 
‘Hot, 264 . 7), 274 (m $0) 

Nowaibi. Mohammed, 310 08. 41) 

Nubuswor (gba), 247 

(Nar af-barrag, an: (Mirghai, 2 

Nort, Abd'-Husain an (4. 997), 8 

Nusrat (1084), 179, 300 (n. 46) 

‘Nuchat alana’ (beabien Nias. 10 
tn 46) 


‘Oiljaitu, khanid (4. 1516), 278 On 0) 

Oten, Mehmet, 280 (n. 45) 

Owoman. 148, 264 (0. 3). 297 
(m_ 37k Turkey, 9, N6, 208; Turkinh. 7. 
310 


Padwick, Constance E. 7. 96, 226 

Pakistan, 4.22, 31. 43. $4.88. 
1g 150, 172, 190, 194. 259, 2663 1 
269 (n. 22), 310 (n. 41); Pakistanis 
173, 178, 264 (m. 10), 271 dm. $1), 287 
(24), 384M. 40) 


Panjab, 117, 188, 203, 213, 255, 286, 
Panjabi. 70. 89, 142, 157. 165, 183, 209, 
243, 232, 300 (m.42), 302 (0. 29) 

Panjtan, 19, 287 (m. 23) 

Paraclete, 34, 108, 286 (0. 15) 

Paradise, 30, 40, 46, 49, 62, 85, 86, 88, 99 
9.107, 110, 193, 180, 153-56, 159-62, 
166, 172, 183, 191, 282 (n. 69), 289 
(46), 284 (n. 51), 298 (n. 7); Fragrance 
of, 98, 266 (0, 48). eight paradises, 117: 
par of Muhammad's glory or grace, 139, 
201, 294 (n. 74) the Rawda as, 193; pri- 
mondial, 294 (n. 78) 

Paris, 171, 174, 264 (0. 3) 

Parvez, Ghution Abmad, 91, 254, 287 
tn 24) 

Pato, 38. 74.91, 183, 211, 283 (n. 34), 
299 (8 0) 

Pathan, 99, 49.197, 321 

Paul, Sain, 18, 163 

Pavet de Courteille, Abel (d. 1889), 300 
(msi) 

‘Peydim-s mashrig (Iqbal), 240, 354 

‘Paydmibar (Rabner) 264 (0. 4) 

Perfect Man, The (Akins al-kdrit} (I). 
288 (m. 44) 

Persian, 4, 7, 14, 18, 22, 28, 96, 89, 112, 
151. 18H, 165. 164, 200, 204, 246, 296, 
267) ($1), 268 (0.10), 260 (9. 13% lan 
souage, words, 13, 195 27, 140, 14, 146, 
1596, 161, 174, 183, 202, 208, 211, 220, 
224,292, 235. 237; erwure, poets 20, 
49, 03, 05, 72.9, Be HEA, 11S. 110, 
125, 127, 128.133, 198. 152, 108, 174, 
176, 178-80, 183. 185, 198, 198, 201, 
264, 207-10, 212, 248.29, 224, 227, 
290-43, 264 (m4, 374 (n,60), 277 
(n. 30), 279m. 25), 281 (n. $8), 3K 
(0. 34), 287 (9. 271, 295 (nn. 20, 29), 
30 (0. 47), 303 (m, 27). 305 (8. BS), 307 
(a. 133) 

Peesianate, 142, 143, 117, 151, 165, 170, 
190, 195. 19h: erauae, 63, 78, 204, 
298m) 

persion Muhammads. Die (Andre), 7 

Peshawar. 175 

Peypamberimicin muctsrleri (Oten), 280 
(0.43) 

Pharact 131, 309 (n. 16) 

Plawcy, Baile of, 231 
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Protinian tradition, 171 
Poon, 8) 

Prophéte de Ctslam, Le (Hamidullah), 6 
Protestant, 6, 231 

Psalms, 73, 

Pulavar, Omar (8. ca. 1700), 189, 


Qadianis, 255 
‘Qidiriyya oeder, 135. 303 (0. 41) 
‘Qlitbay, Mamlak sultan (7. 1498-96), 88 
‘Qamaruddin Khan, 911 (n. 46) 
‘Qundahar, 39, 243 

Qin. Mir AN Shir (4. #789). 195, 

Qurrat, ab, 268 (n. 9) 

‘qasida ab-witriyya, als, 308 (0. 43 

Qisien Kai, Mauliind (a. 1 80), 20 

‘Qustallini, Abd!) Abbis Abmad (1517. 
33, 270 (1. 99). 299.(n0. 16, 30) 

Qidwiti (Kidwai), Shaikh, 252 

(QU mabhi (lnew'iqnis). 188 

‘Qual Mashadi, Jan Mubanmad 1d 
1656), 208, 209, 223 

Quraish, 10, 70, 107, 190, 249) 

Quraishi, “of the clan Quraish.” epithet of 
Mubarwnad, 142, 424, 208, 233. 288 
(a. 4) 

‘Quoairt, ‘Abdul Karim al (4. 1074), 065 

(Que al ‘ashigin (Hashim), 32. 210 

‘Qutubshahis of Golconda (1510-167), 
121, 147, 309 (n. 46) 


Rais of Basra (4. Bo 

Fabia, 148 

Radha, 212 

fe, Abdu Karin, 300 (n. 12) 

Rohner, Z-. 264 (0.4) 

av al ghanam (Tabs Hosain), 236 

Rajput, 70 

Ralls, CA. 185 

angela rus 66 

Rashid Rida, Mubarmmad (4. 1995), 234 

Rashiduddin, Faull (4. £319), 274 
(0. $1), 278 (n. 18), 281 (n. $8) 

Risk, Gulden “AI (4.1845), 82 


Randa, in Medina, 6, 17, 82, 93. 155. 190, 


193-94, 242, 243. 308 (0. $6) 

Rawalpindi, 148, 287 (a. 22) 

Razs, Najmnuddin Diya (4, 1296), 62. 67. 
81, 108, 127, 129, 130, 245, 324, 283 
(8, 43), 305 (nn. 87, 96) 


Reader om Islam (Seftery), 185 

Rebellion im Hell (Labiow'), 174 

Reconseruction of Religious Thought (Kqbit), 
H6g, 238, 247. 248, 253 

Redhouse, J. W., 185 

Religie Vorstellungswelt (Morten), 7 

Renan, Emest (d_ 1892), 236 

Reshid Mubainmad V, Ottoman Sultan 
1909-18), 297 (m. 37) 

‘Re2s Shih Pahlavi, 251 

Ridwin, doorkeeper of Paradise, 150 

‘RUA, Abmad ars (3. 1143), 304 (M74) 

Rivila (Quabair), 163 

Risa al-ghafran (Male), 174 

88,142. 192 


Rohilla, 210, 221 
Wobrl (Sind), 43 

Rosenzweig Schwannay. Vincens von, 185 
Rows Masood, Sir (J. 1936), 242 
Royster, James t. 7 

ackert, Friedrich (d. 1866), 902 (a. 18) 


34 I Be AS, 47. OF, OF, TTY. 77. 70. 
82,85, 87, 92, 94 9p, 108, 117, 138, 
ABH. 134. 182, 163, 169, 170, 174, 175, 
197. 199, 201%, 215, 22%, 249. 255, 265, 
(rn. 21, 23), 2684. 5), 269 (n. 34), 273 
(105), 274 (m. 144), 276 (nm. 18, 21), 
283 (n. 46), 293 (Mn. 44. $4). 299 (N. 33), 
301 (9, 60), 308 (n. 170); his father, $0 

Raamais- benudi (Mgt), 242, 248. 247, 
290, 251. 283, 

Rugayya, Mubasnmad's daughter, 1% 

Rustam, 23 


Sabians, 65 

Said ibn Abi Wagga (i, 670 oF 675), 268 
(a. $9) 

‘Sadagatullih, Shaikh (d. 170x), 903 (n. 41) 

Sadkdharma Pundarias. 81 

‘Said, Mustibuddin (6. 1292), $. 72, 12, 
137, 204-6 

‘Saidina Umm S¥d (4. 1242), 40 

‘Safad, Salibuddin a¢- (4. 1363). 10 

‘Safi Lakhnawi, Sayyid “Ali Nagi(@. 1950), 
233 

‘Saghir Nizam, 271 (n. 45) 
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90, 104, $03, 117. 199. 142.157. 17 
177, 178, 192, 197, 208, 210, 281, 243. 
214, 231, 232, 264) 10), 270 (n. 
279 (, 32), 283 (nm. 27), 284 im. $1), 28s 
(nm. 95), 286 (nm, 20), 294 (m. 74), 297 
(n. 46), 208 (m. 10), 299 (m. 9), JOR 
(m. 24), $08 (m. 83), 307 im. 140), 310 
(na. 43. 45) 

Sindhi Folklore Serves, 76 

Sira (ibe Ishig), 159, 160, 29% 

‘Siva Purdnam (Pulavar), 189, 304 (n. 48) 

Siratannabl(Shibli), 231. 3100n. 43) 

Strat am-mabi (Qarie), 264 (0. 9) 

Strat an-nabi (Fat Mubarnmad), 310° 
(040) 

Sirat bridge, 99 

‘Sirtindl, Atwmad (1624), 148, 216-08 

‘Smith, Wilfred Cantwell, 4. 26, 290, 252 

‘Sodertlom, Nathan (d 1994), 26, $3, 224 

Sobnl, 315 

Solomon, 16, 48, $0, 63, 64, 197. See ali 
Sulaiman 

‘Song of Songs, 147 

South America, $6 

‘Spain, 40, 65, 277 (n. 99), Spaninh, #77, 
188) Spanish Arabic, 99, 76 

Spurs of Islam (Arveer A), 6, 290 

‘Sprenger, Aloys (d. 1Bgy), 238, 248, 270 
(36) 

‘Sritagar, 43. 147 

Steglecker, Mermann, 7 

Swraus, David Friedrich (1894), 238 

Stray Reflections (Nabil), 290° 

Sabarman al-awwal, as (Riyashi), 296 

Sub, Tagivkin a (4.1399), 66 

Sudan, 99, 226 

Sofie, 7.29, 127, 132, 198. 141, 142, 
199, 205, 224; Sufils), 31. 43. $7. OO, 
64, 79, 7d: 70, 7, BA, MO, OY, HO, HIS, 
147, 148, 125, 126, 128, 130, 133. 137- 
39, 142, 145, 146, 196, 162-65, 169, 
ATR, 17D. 178, 189, 189, 194. 199, 219, 
221, 324, 295, 244, 245, 247, 252, 205 
(nm, 21, 23), 267 (m. 44), 268 (m. $5). 269, 
(nm, 13, 26), 270 (m. 29). 274 ye 
292 (1h, 20), 295 (1, 44. 45). 204 1M. 75), 
80. 48), 305 (87), 309 0. 47), 310 
(8 46); Sufi anders, brotherhoods. 96, 
9, 133. EIS. 138, 141, 218, 219, 294 
(79). 303 (n.48) 
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Subrawardl, Abi Hafy ‘Umar as- (4, 
1239). 98.99 

Suhrawardi, Shihibudkia Abmad as-, 
shaith ab-ishrdg (4. 1191), 173 

Subravaiyya order, 42, 99, 110, 205 

Sky 201 

Sulaimsin, 414, 267 (n, $1), See also Solo- 
‘mon 

‘Sulami, Aba Abdur Rabmin as- id. 1021), 
294 (n. 67) 

‘Siileyman the Magnificent (1520-46), 
282 (n. 69) 

‘Stleyman Chelebi (dl 1419), 152, 153, 300 
(n.49) 

‘Sultan-”Ali Mashhad, calligrapher (4 
1519), 269 (n. 10}, Yor (m. 27) 

Saleia Muacwnad, panmer (4. alter 
1540), 172 

‘Sundarlil, Pandit, sro (n. 44) 

Suani, Sunnites, 11, 19-21, 118, 197, 219, 
220, 206 (8, 41) 

Sunrises im Lavatory Poems, 18% 

Suyitt, Jaliduddin as-(d. 1505), 80, 106, 
146, 19, 284 ($6), 292 (8. 44) 

‘Sur Khanbash Nba Latif), 190 

‘Sur Sérang (Ntrdul Latif), 82, #3 

Sur Sarirdg (Nbsbul Lait). 245 

Swabil, 70, 90, 151, 196, 1K}, 212, 279 
(a. 98), 280 (a. 49), 297 (n. 3) 

Swins, 270 (n. 36) 

Sylvestre de Savy, A. 1 (0. 9838), 185 

Syria, 11, 13, 34, 454, 303 (0, 12) 


‘Tabart, Abi Jafar at- (a 923), 99, 162, 


276 (n. 13), 209(m. 22) 
Tabriz, 201, 278 (n. 18) 
‘Tabriei, Mubasnwnad al-Kbapib al (after 


1336),.27 

Tafsir (Salar), 398 (n. 67) 

Taha, name of Mubammad, 63, 108, 109, 
121, 193, 286 (nm. 18. 20), 247 (W, 20), 
288 (m, 30), 204 (0. 74) 

Taha Musain 6d. 1973), 149. 236 

Taha a: falasifa (Ghazzali), 199 

Taha ab abd (Nhnad Kh’ journal, 
230 

‘Tabtawi, Rifts Beg (d. 1873), 234 

Tift, 20 

Tityya (Ibo ab Fad). 132, 287 (8, 20) 

Talbis Iblis (Nba al-Jauzi), 269 (. 26) 
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Sabibatind, 244 (64) 

‘Sahih (Bukhiet), 27.28 

Sahihan (Bokhset and Muslin), 27, 274 
(a. 125) 

‘Sab at-Tustart (a. 896), 125-27. 130. 192. 
200, 299 (8. 1$) 

Sad iho Zaid (ca. 670), 268 (n. $5) 

Saif Muti (GhawwigH), 98. 124 

Salih Gatovie. Wiig, 297 (8. 36) 

Salim. See Jahangir 

Salimiyya schoo!, 279 (n. 27) 

Salma, 207 

Salman al-Fidisi (4. after 636), 14, 22, 367 
(nm. $1, $3) 

‘Simi al-Brill, Mabmdd (4. 1904), 235, 

‘Sani, AbG'+Majil MajdOd (4.1431), 28, 
70, 107. 118, 198, 174, 176, 195-200, 

ar 

Sandsiyya, $7. 27640. 6) 

‘Sandshyya onder. 235, 236 

Sardpet sarwuar al-anbiya (Lue). 271 
(ns) 

‘Sarfarda Khin Kalboed (4. 1775), 128 

‘$idrim a-mastil ay- (Rte Taimniyya 66 

‘Sarma Shahi (4. 1661). 1 

Saryarh, YaigOh iba Yost as: (d. 1298), 
7 


Sarwar, 232 

Swooui, 243 

Satan, 39, 34.61, 68, 99, 247, 269 (0. 11), 
293 (n. 44) 

‘Saudi Arabia, 149. 271 (n. $1). 296.9. 20) 


08 (0. 164) 
3) 


Schon, Fihpo, 32 

‘Semitic. 6, 308 (m. 157) 

Setbo-Croatan, 155,297 (8. 36) 

Seven Slepers, 209 

‘Shabistari, Mahmdd (d. 1320), 289 (mn 66) 

‘Shadhill, AbO'l-Hasan ash- (4 1298), 284 
(n.63) 

‘Shadhilryya order, 94. 181, 219 

‘ShANT, Mubarnunad ihe iris ash: (d 820), 
280 (n. 49) 

Sha Mahmid Nishabirs, calligrapher 
1964 oF later), 269 (n. 10) 

‘Shaibini Kivin Usbek (f. 190040), 107 

Shaikh Ching (15th cent.) 129.140 

Shakéb, Ziduddin Ahmad, 295 (m. 17) 

Shai Body, 87 


‘Shalkrawatl Farid, King, 70 
‘Shalabl, Mabmbd, 237 
‘Sham’-é mahfil (Dard), 291 (0.1) 
Shami al- Mustafa Tuemidhi), 135 270 
36) 
‘Shamsoddin, epithet of Muhammad, 288 
(4a) 
‘Shamsoudin of Tabi (4.1238), 24, 61, 
134, 173, 2013, 295 (m. $43, 308 (1. 97) 
‘Sharibisi, Abad ash. 196 
Shargiwa order, 41 
‘Shangiwi, ‘Abstur Rabmda ash, 237 
‘Shaugl, Aimad (4. 1932), 188, 234 
Shavidhud an-mubwnwe (Than), 282 
{n. 69) 
‘Sheba, Queen of, 6 
‘Shefta, Nawab ‘Azimuddaula (0. 1869), 


24, 42, 148, 170, 197, 219, 240, 

366 (n, 45), 274 (0.119), 247 (n. 23; 
Shiites, 11, 18, 20, 47, 99, 66, 113, 190, 
219, 220, 266 (n. 41), 292 (0. 39) 

‘Shibli, AbO Wakr ash- tt gas), 126, 217, 
190, 339 

‘Shibli Nuimini (4. 1914). 94, 2391. 309 
in 16) 

Shit Avicenna, 199 

‘Shihab al-Mansdrt, axb-, yo (n. 43) 

‘Shihsbwddin, Shaikh, 298 (n, 10) 

Shuts (gh, 244 

‘Shitha-terber, 1, 

‘Shina language, 109, 287 (n 22) 

Shirka. $0, 79. 207 

‘Shivprasd Dab (19th cent), 176 

‘Sibi, Muhammad as-, 410 (nm. 32) 

Siberian shamans, 164 

‘Sib (Siand), Bq 

‘Siddig, as-. 197. See also AbO ak 

Sadiq Hanan Khia (4. 1890), 275 (n. 133) 

Sif, faeily name, 266 (8. 39) 

Siyelmass, Mohamed. 41 

Shiratal-muntaha, the Lote Tree of the 
Boundary, 125, 161, 167, 168, 171 

Sikhs, 221, 225 

‘Sinai, Mownt, 42 

‘Sind. 82, 83, 8B, By, 02K, 198, 199, 157, 
¥88, 195, 212, 215, 281, 270m. 33 
M4), 2h4 (om. 66), yog in. 74), 310.(m. 44). 
See also indus Valley 

Sindh, 11. 92. 99. 70,77. 79, 82, Bo, 


366 


INDEX OF PROPER NAMES 


‘Talha ibe "Ubsidallah (4. 656), 268 (n. $5) 

‘Tamil, 189 

‘Tandané, 287 (n. 20) 

‘Tapish, Sayyid Mir Muhammad (4. after 
1814). 166, 287 {n. 23). 288 (n. 36) 

Taréinasi mil (Iqbal), 238, 308 (0. 1609) 

Tdstn as-siray (Hala), 126, 29% (nn. 8, 
ta), 293 (n. 48) 

Tasnim, 291 (n. 209 

‘Toufig ab Hakim, 237. 238 

Telugu, 147 

‘Teri (Hadramaut). 295 (n. 4) 

‘Thibie (J. 1712). 299 0m. a5 

‘Thatabi, Abad tbo Muhammad ath- (4 
1038), 127, 182, #80, 181, 291 (m2) 

Thand (164 cent, 282 (n. 69) 

‘Thandllah Thand Sindhi (2oth cent, 23 
(n. 90) 

‘Thatta, 32, 91, 270 (n. 34), 304 (74) 

‘Thikwr (Sind), 232 

‘Throne, Divine, 49, 84, 86,99. 115, 131, 
132, 199, 190, 157, 166, 167. 171, (72. 
191, 236, 248, 289 (m. 67), 298 (0. 8), 
touched by Muhamma’s sandals, 40, 
63, 72, 170, 272 in. 67); its bearers, 43, 
45, 115. Muhammad’s name on. 107: 
heart of the Perfect Man as, 134; Ramis 
‘effigy on, 170 

‘Tigris, 158 

Tih, Adnan at (1815), 88, 100, F0H, 
a6 

‘Tjaniyya onder, 79, 100, 235 

‘imurid dynasty, 171, 216 

‘Tem a-ak, AbG Aaah at (4 
6a, 932), 45. 283 (0. 16) 

‘Timid, Abo Yeh at- (4. HY2), 99, $4. 98. 
6 

Toeah. 14. 73. 10K, 139, 20440. 74 

‘Toba tree, in Paradine, 40, 198 

Tuhfatal-ahradr (Seni). 247 

Tunistian), 198 

Tran, 89 

Turkey, 6, 114,127, 148, t49, 152, 

1, 170, 173.196, 210, 

237, 281. 272 (m. 83). 274 (8. 118), 915 

(0. $6); Tuths, 4, 152: Turkish. 6, 36, 66, 

HBA 155. 173, 190. 237. 267 8 59), 278 

(a. 51}; poetry, literature, 9, 99, 73, 74. 

88-90, 95, 101, 102, 109, 113, 117, 127. 


Aad, 182, 153, £56, 162, 168, 183. 185, 
198. 264 (0. 4), 274 (m. G0), 272 (1. 66), 
Bo (n. 45). 290 (m. 2), 2920. 20), 300 
(0. 47): language, 19, 22, 28, 138, 1 
BH, 235. 264 (m. 3), 294 (m. 123), 281 
(a. $8), 282 (n. 69), 204 (0. 75), 295, 
(0. 11), 298 (n. 12); calligraphy, 37. 38, 
69, 80, 97 


"“Ubwidultah Abr (4. ¢490), 217 

Verh, 42. 150, 194 

Uhud, 14, 79 

“Umar ibn al-Khattab al Flr (¢. 6344), 
18, 48, 61. 197. 266 (n. 38), 268 (0. 95), 
269 (0. 12), 281 (. 58), 305 (n. 83) 

‘Umayyad dynasty (661-749), 20 

{Umm Kulthim, daughter of Mubarnmad, 
1“ 

Umum Matbad, 34. 74, 750 112 

‘mai Kemal (+7th cent), 7 

‘Umi Sinan (70h cent). 73, 

‘Universal imellect, 72, 73. 134. 191 

‘Universal Soul, 200 

‘Undo, 27, 1, B-ot, t09, #38, 142, 
195, 194, 291, 282, 238, 264 (0. 10), 310 
(0. 49) Merature, pos, 20, 23. 35. 42. 
93. 94, 106,112, 184.117, 121, 140, 
£76, 192, 195, 196, 209-12, 218, 228, 
244, 299, 240, 244, 260, 295, 296, 271 
AM. $7), 280 1m. 48). 287 (M27), 248 (0, 
36), 289 (m. 64), 296m, 203, N04 (n. $5) 

‘Vill Shirast, Mubammad (4, 1592), 61, 
114, 207, 208 

“Vehide in “AMTin (7, 644~$6). 18, 19, 268 
(0. $5), 281 (SH) 

\Uwats al-Qarani, 22, 2}, 267-68 (n. $4) 

Uyphur 174. 174 

abet. 

Una, ab, 58 


Vali (a. 1699). 295 (n. 1) 
‘Veda, Vedi, 140. 294 (76) 

Vedanta, Vedantic, 143 

Vie de S¢uus (Renan), 236 

Vie de Mahomet (Dermenghem), 911 (n.61) 
Viegil id. 19 8). 175 

Virgin. See Mary 

Vishaa, 157 

‘Voltaire (d. 178), 298, 263 (n. 6) 
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Wahhabis, 17, 149, 189, 194, 235 

Walfullih, Shah (4. 1762), 70, 79, 94, 189, 
308, 218, 220-23, 225, 228, 239, 281 (a 
'58), 308 (n. 6), 309 (n. 16) 

Warage ibn Naufal, 12 

Wiaaniyyat (Iqbal), 250 

‘Watanmal, Lilarim (4. after 1900), 442 

Watt, William M.. 6 

‘Waugh, Earle, 297 (n. 3) 

West-Osllicher Divun (Goethe), 49. 229, 


240 

Wiederentdeckung dex Propheten (Laing), 
6 

Wielandt, Rotraut, 234 

Wit, Mubammad al> (4. 1264), 187. 309 
(a. 40) 

Wolfron, Ham, 24 


Yarmuk. 43 

Yayayan meviidi perf, 296 (0. 31) 

‘Yasin, name of Mubammad, 108, 109, 
121, 286 (on 19, 20), 287 (R24), 28K 
(0. 30), 294 (0, 74) 

Yathnb, 45,112, 193, 197, 243. See also 
Medina 

‘Yermen, 20, 22: Yemen! (cloak), 112, 180, 
267-08 (m. $4), 26K (m. 34) 

Yeuarizade Muyfath ‘Izzat, calligrapher (a 
1849). 97 


‘Yonus Emre (dca. 1321), 89, 90, 102, 
105, 128, 149, 152, 156, 168, 172, 191, 
213, 267 (n. $4) 

‘Yainus iba Masts (Jonas) 

‘Yasuf (Joseph), 133, 

Yaisuf and Zulaitha (Sie), 170 

‘Yasuf Athar Sindhi, yo8 (n. 166) 


) 62, 276 (n. 31) 


Zafralta Khan, Muhammad, 255 

‘Zaha, Jasnil Sigh az (8. 1936), 174 

Zahra, az-. See Fationa 

Zaid, Mubammad’s adopted son (d. 630), 
16 

Zaid toe a: Husain (4. 740), 20 


Zainab, Mubasnmnad's daughter, 1% 

‘Zamakhshar\, AbG'-Qiicim Mabn0d az- (4 
1144), 58, 275 (n. 3), 276 (n. 10), 298 
on 

Zamzam in Mecca, 69) 

amaam, Abdul Azlt a2- (4. 1950), 90 
(99) 

Zarbsi Kalin (Iasi), 251 

Zomoastrans, 65, 

‘Zod tha al-Awwsn (4.656), 268 (n, $5) 

Zur al- Lam (Arwian), 311 (60) 

Zuaikhd, 139) 

Zalioma, 264 (9. 7) 


INDEX 
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aif, fies letter of the Arabic alphabet, n- 
merical value 1. cipher for Gea (Alhih) 
the One, and for the beloved, 73, 116, 
118, 217, 290(an. 71, 72), of Adam, 72 

ash (alif Kam mim) (Sura 2:1). 118,290 
ww 

ababil binds (Sura 105), 265 (0, 7) 

‘abana, “he frowned” (Sura 80:1), 273 
(a. 105) 

‘abd, "servant, slave”; its use should be re 
stncted in nomenclature 69 "God's ser 
vant 124 

‘ati, “His servann”” (Surus 17:1, $310), 
‘epithet of Muhammad daring bis most 
sublime experience, 108, 142, 165, 246 

‘abjad, the Arabie alphabet i the okd Semitic 
‘order ws used for chromegrams and mags 
«al purposes, 313, 308 (0, 157) 

abiar, “without tase (Sura 10%). 139 

‘Adam qadmon, the primordial man. 294 
(n. 76) 

‘rin, "praise," and afrinish, "creation, 
205 

‘ahd, “One” (ef. Sura 142); God ws, 116= 
18, 200, 212, 217, 289 (66) 

‘Ohi al-bait (Sura 33:23), the members of 
Muhammad's immediate fazuly. 19 

‘hl al-kind’ the memnbers of Mubsmmad’s 
family who were taken under his cloak, 19 

@N al-kinab, "People of the Book, mem- 
bers of those religious communities that 
have a Divinely inspired scripture. 6 

hl as-sunma wo jam, “the followers of 
‘he Prophetic tradition ani the comuma- 
ity.” ie, the Sunnites, 20, 296 (n. 30) 

‘ain al-jam’, “absolute wnion™ between man 
‘and God, 293 (44) 


‘akhbér (plur. of Khabar), “news, stories,” 
293 (n. $4) 

“abhldg-+ muhammad, the ole qualities 
‘of the Propet, which the believer is ex- 


dom, 115; iam barat the second 
‘highest speritual plane, 292 (n, 20); a: 
‘lamin, "the worlds,” 26 (n. 27) 

lif. See a 

Ailahue akbar. “Goo t» greater (Uhan any. 


ns 

senha, “Van the Trath”: and-hagg 
mushammmmend the vealieaiwon ol true Mus 
Jimbood according to Shams-i Tabrtz, 25 


15 

‘ag dud, "Universal tmtetlect,” 199 

carba'in, “forty”: hadith, 28; days of sechu- 
son, 117. See also 

area (plas. of rah), “spirits.” +27 

‘ayabiyye, “esprit de corps. close coopera- 
tion among individuals, strengthened by 


religion,” 250 

‘ashara al-mubashshara, al-, "the Ten who 
‘were promised Paradise,” 23, 111, 268 
in. 33) 


‘@shig, “lover”: God is Muhammad's, 127: 
‘man is Muhammad's, 210 
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‘ariyys, “gift of mercy,” 85 
‘ya, “Divine sign,” also “verse of the Ko- 
ran.” 234 


badriyya, poetry in “novel” style, 303 


‘barah wafat, day of Mubammad's death on 
12 Rabi’ ab-awwal, 145, 

‘barahmasa, in the Indian tradition, poems 
about the Feelings of a loving woman dur- 
ing the twelve months of the year, 212 

haraka, Blessing power, 40, 42.45. 16. 79% 


‘of the Propet, 33, 45: of the 
name, 105, 113, 114; of maulid celebea- 
tions. 13, 


‘arzakh, separation between heaven and 
elt (Sura 55:20), suture: Mubamanad 
a8, 146 243 

‘basa'ir (plu. of basira), “iowuitions,” 127 

‘hashir, “the bringer of good tidings” (Sura 
788), 109 

‘bashmag-4 sharif Turkish), “the Prophet's 
sandal.” 272 (n, 66) 

‘basmala, the formula Bismillah, “te the 
‘name of God,” which is always used at 

3) 


bell (in revelation), 11, 290 (n. 72) 

‘han, class of maulid-singers in Sind, 180 

ida, “innovation.” even “heresy.” 145: 
idan, “heretic.” #7 

bidhr, “seed”: Mubammad 2s, 126 

be-hagg Muhammad, “tor Mubammad's 
sake.” 141. 294 (0. 78) 

burda, “coat, cloak.” 39, 180; burda-t 
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wamanl, cloak of striped Yemenite mate- 
fal worn by the Prophet, 112, 180 
brurga’, veil.” 142 


‘char yar (Persian), “the four friends,” the 
first four caliphs, 19, 36 
‘genre inthe regional languages of Indo- 
Pakistan in whach religious teaching 1s 
‘Bven inthe symbolism of spinning, 114 

‘chashon rauschan, “Muy your eye be 
‘wight! —formula of congratulation, 300 
in 47) 

<hilla, forty days of seclusion, 117 

‘Companions of the Prophet. See yahibt 


4, fourth leter of the Arabic alphabet, nu 
‘merical value 4, in fourth position of 
Mubamnmnad's name, 115, 117, 
beginning of dawde, “everlastingness, 
107 

dala’ (pur. of datity, “prow,” 92.32, 180 

Day of Covenant (cf. Sur 7171), 194, 210 

Day (or Hour) of Judgment, 12, 25, $$. 73. 
4, 90, 113, 156, 244. See alse Doom 
day, Resurrection 

<dhaswat (ph. of dar), “essences,” 127 

dhikr, “remembrance” of God andor 
the Prophet, ag. 100, 268 (n. $4), 285, 

(1, 98); dhikrst Kha, “silent remem: 
beance,” 1; dhikr-mecting, 79, 89 
dhimma, “covenant of protection for the al 


‘abskiad,” 6 
dil (Persian), “ean.” 1477 
din, “religion,” 193; dined Mal, “Divine 


Religion,” movement instituted by the 
Moghul emperoe Akbar, 42, 246 (n. 


% 

hint mahaommadi, “velyguon of Muar 
mad,” 31; din wa davla, “religion and 
state,” $2; dinparwardn (Persian), “those 
‘who protect religion,” 117 

inn, callection of poetry, 195; of Mir, 88; 
of Sandi, 196; of Full, 279 (n. 34) 

dog, of the Prophet's threshold, or of the 
Seven Sleepers, 209 

Doomsday, 16, 36, 83, 84. 90. 98, 105, 
4108, 156, 222. See ale Day of Judgment; 
Muhammad, as mercessor 

‘dv, free peayer, 93, 100 
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duriid-i sharif (Persian), litanies of blessing, 
for the Prophet, of, 101, 102, 147, 242, 
a(n, 66) 


‘fai al-agdas ad, a>, "the most boy 
supreme ux of grace,” 134 

Sana’ fr-rasiil, “annibilation in the 
Prophet," 31 

{fagr, “poverty.” See Mubamunad. his po: 


ty 

Jardiyya, Mubanund's “single nature.” 
293 (n. $8) 

{Jarita (Persian firishia), “angel,” 140 

fatina, “intelligence,” quality of « prophet, 
7 

Fatiha the first Sura of the Koran, gen 
‘eral name for religious gatherings, 266 
(n, 40) ftiha davedodahum, celebration 

Prophet's birthday. 148 

Jat, "egal decision.” 55, 87, 148, 398 
{n, 20) 

Ail, “action,” 26 

‘fur. name of the Koran, 437 


thant, al-, “The Rich, Who has no Need,” 
Divine Name, 48. 245 

ixharanig, heavenly beings. allegedly men 
toned by Mubammox!, $8 

‘einan, religious songs of the Ismail comme 
nity f Indo-Pakistan, 289 (n. 66) 

ichaal. brief poem with moneryie, 

146, 147, (90: by 

‘by Rumi, 201; by 
Jeni, 206, 207; by Fuad, 279 (0. 34) 

Golden Alphabet, 101, 157, See also 
wharf 


+h, etter in Mubammad’s name, numerical 
value 4: 415. 117. 118; of rahe, 107 

‘mim, soled letters a the beginning of 
‘Sura 40-46, 109, 271 (8. 60) 

‘habits, habib, “tren, my friend be 
Towed.” 45, 109, 127. 209, 

‘hadith, 26-36, 47, 49~S1, $4. $8, 60-62, 
166, 79, 84-86, 92-94, 106, 107, 130, 
135, 146, 149, 164, 168, 169, 194. 196, 
200, 202, 208, 210, 212. 290, 242, 243, 
245. 253. 269 (mm. 11, 12. 13, 14) 273, 
(n, 92), 274 (nn. 4. 125, 128), 


275 (tn. 133. 134. 140). 276 (0. 18), 281 
(8. $8), 282 (m, 12), 287 (n, 26), 290 


(8. 2), 292 (m. 44), 305 (n. 82), a trad 
tim, 20, 108, 221; the Forty hadith 
arbalin), 28. 268 (n. 9), 28s (0. 53) 

‘hadith an-naredil, 223 


#31, 224, 
240, 289 (n. 66), 307 (0. 140), 309 
«m 

hadiyya, “gift of Wowe,” Bs 

ajar baht, “polished stone,” Muham- 
smad's bear, 222 

‘ail. “pilgrimage” vo Mecca, 1, 
190 

hat, “ywectmeats,” 44 

fama és (Persian), “Everything is He," 140 

hasmnicha (homd), “V0 Nad Wo praise,” 106, 
‘hamd, “laud, praise” 107, 108; a- 
‘hamdu lillth, “Praine be 1 God!” (be- 
ginning of Sure 1), 106. 118 

‘ani ps hanafi, representative ofthe 
‘pure, Abrahamic, faith of pre-Islamic 
times, 12 

‘hanna, the Sighing Palsrunh, 77, 200 

Ahagiga, “Realy.” 219; haga aha 
diya, “the pre-exintent Alma,” 116; 
‘hagiga muhammad, the essen 
‘Muhammad, the Archetypal Mubam: 
mad, 64, 116, 127, 182-4, 198, 201, 
205, 219, 903 (N. 45), hagiqat al. 
‘hagi'iq., “the supreme Reality,” 127 

agg, Truth,” God, 137, 138, 131, 295 
in) 

haya, “enexdesty, bashfulness,” $0 

basin w nazi, “present and watching”: ro~ 
ferring to the Prophet, 87 

‘hazirat al-quds, “the Sphere of Holiness.” 
22 

Mazrat. approximately “His Excellency, 

His Highness.” Ry, #64: hatrathval, “the 
Noble Hair” of the Prophet, 43. 

‘Hegire, hujra, Muhammad's emragra- 

‘hoe from Mecca to Medina (4.0. 623), 
‘whence the Muslim calendar begins, 14, 


hitya, “ornament,” description of the 
Prophet: in calligraphy. 96. 37. 271 
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(n. $5); in literature, 36, 39, 271 

‘Nimmat, “high ambaion 
in 49) 

honey. See Muhammad. likes certain foods 

‘ha, “he,” numerical value 5 + 6 ~ 11, 
‘chronogram for Mubammad's death 
{aH 11, 4.0. 632), 266(n. 31) 


” 
126, 248, 300 


thnuit wage, “the son of the women” the 
‘Sufi who lives im accordance with the Di- 
vine inspirations and does not plan for the 
future, 169) 

1 al-adh, "the Feast of Offerings” dur- 
‘ng the pilgrimage to Mecca on the tenth 
day of the last lunar month, 146 

“1d al fr, "the Feast of Fastbreaking™ at 
the beyinning of the month of Shawwal, 
148 

Wal mild, “Feast of the bietay.” 148 

tina nabavt, the Propbet’s capacity for 
independent decnion of cases not men- 
ones in the Koran, 247 

“Um lant, "wisdom froen Me™ (Sura 
14:65), inspired wisdom, 75 

ds, “ease of the comunusity.” 20, 

{in Shia wnage the true successor of the 
Prophet, ‘All being the fist imam, $9, 


mitatio Muhasmomand. 32, $8, 61 

nsdn al hail, al-, 134, See also Perfect 
Man 

‘in ya, “(The unbetievers} almost had 

© (Sura 68:51), verses recited against 

the Evil Bye, 109 

“inhq. stron, dynamic “love,” 310 

ishuiga kabir, pematria, development of 
separate words from each letler of a word, 
wor 

“igma., “|the Prophet's} being protected 
(from error und sin), $4. 56, $8-60, 236, 
276 (n. 9) 

and, “chain of traramixsion” of hadith, 
26 

(ord the night journey (ef, Sura 17:1), 199, 
161, See also Mohammad, beavenly 
Journey 

ntawa, “He stood upright” (Sura $3°6), 164 

risga’. prayer for rain, 74, 279 (n. 33) 
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Jabr, “predestination.” 198 


196, 248: jamal-i Muhammad, beauty as 
revealed in Mubamumad, 293 (8. 45) 


Tes bce endowed withthe ninety-nine 
names, 134 

Jasim, “noble,” 112, 204 

‘pad, “Hoy War,” $5 jd akbar, “the 
Greatest Holy Wa,” against one's own 
evil qualities, $3 


A points 0 balm 139, 

‘kalima, the Profession of Faith, 129 

Aanlit Vath, festive day when the 
monques are illuminated. 164 

arama, “miracles” of saints, 67 

Aarim, “noble,” 304 

amin, “concealing” the message, impos: 
sible for a prophet, 38 

Athalifa, successor, caliph, 18 

‘4thalgan wa khulgan, “in nature and moral 


qualities.” 45 

‘thanam al-anbiyi, “The Seal of the Prop: 
ets," 96 

Khavam an-nubwwwu. See Seal of 
Prophethood 


Ahaim, “completion” of the Koran, 8a of 
the Sahih of Bukhari, 27 

haat, “sips,” also “black down on the 
cheek.” 73, 373 (9. 95) 

Ahilafat, office of the caliph, succession, 
24 

thirga-i sharif, the Prophet's ckoak, 39, 24 
fora prophet, $7 

Ahulafa’ar-rashidon, al, “the rightly 
‘guided caliphs,” the first four successors 
‘of Mubaromad. 19 

‘ih. “lying.” impossible for a prophet, $7 

Auge, “infidelity.” 101, 299 (n. 12) 

sun, “Be!” —Godl's creative word, 139 

4. 266 (0. 38), 287 


‘isa, “squash,” favorite vegetable of the 
Propet. 44 
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{, connected with Gabriel, 118; symbolizes 
‘worshipers, 290 (8. 71) 

414, "no, none,” Wn calligraphy a “evewked™ 
‘double letter, 198 

(a Haha ila Allah, “There ix no gos bat 
Goud first half of the profession of faith, 
3.26, 106 

Aailatat-gadr, "The Night of Might” (Sura 
97). 144, 272 (n. 83), 290 (m. 72) 

Last Judgment See Day of Judgment, 
‘Doommday 

Jaulaka, * you had not been... .~ Gods 
‘address to Muhammad, 101, 13, 133. 
252; prince of, 243 

Leben-Jesu Forschung, 6, 291 

(evha (Turkish; Arab. fauha), “tablet,” 
page with calligrophy, 28 

Aight of the imams, 130 

wd al:hamd, "the banner of praise,” 86. 
See also Muhammad. and the (green) 
banner 

fogs, 43 

tuff, “Divine kindness, mercy,” reflected in 
‘Muhammad's face, 196 


‘m,n, merical vale 40° 71, 289 
(n. 62), 307 (142), 308 (n. 193), of 
‘math, 72; of mal, 107; of mul, 07, 
117.0 Mubamnanad, 114. 145. 148, 192, 
201, 205, 211, 217, 2900. 71); of Ab 
mad, 116, 117, 208, 212, 217; a8 Seal of 
Prophethod, 205; pevating 40 ma igh 
212; vell, 240; Uke the bell of revels 
tion, 290 (n. 72) 

‘ma tagha, “be did not ten away” (Sea 
53.17). 163 

‘md zgha, "(the eye) did nox wwerve™ (Sura 
$317). 

‘maddahn ar-rasa, “those who po 
fexsionally recite praise songs for the 
Prophet.” 178, 302 (n. 42) 

‘madrasa, theological college, 27, 228 

‘maighacl, the Prophet's wars ana the titers 
ture connected with them. 9, 273 (8.92). 
274 (n, 107), 278 (m. #8), 279 (0. 43) 

‘mahbabiyyat« Khuda, “(Mubammad’s) 
‘rank 1s God's beloved friend,” 390 
(a7) 

‘mahi, “gathering.” 14 

‘mahi, “praised,” 105, 106 


373 
L TERMS AND CONCEPTS 


smajd. “glory.” 107 

mala ald, al. "the Supreme Company.” 
the angels, #33, 222 

malakit, “kingdom,” 126; “angelic world” 
3 

smalang, itinerant Servi, 43 

‘malik mubworwut, “haat of prophet: 
own” 239 

‘mana (Sid muriqi), “extraondinary 
feats, miracle stories." 67, 157 

‘mantra. “magical formula,” 115 

‘magi al-mahmad, l-. “the prareworthy 
‘rank (Sura 17°79), 107, 29 (n. 67) 

smasgim al-muhamomadl, al, the Prophet's 
location. 133 

‘mardi mémin, “the believer,” in Iqbal’ ter 
rmunology the truly perfected Muslim, 
246. 305 (n. 78) 

smarty, ~threneay.” especally for the 
‘martyrs of Kerbela, 20, 21 (n. $8) 

smasth “Chet.” 72 

sais, “rebellion, sn,” 304 (9. $1) 

-mathaart, poem W Shy mng couplets: OW 
man Turkish 11; of Sand’, 198, 196; of 
Sail, 204; of lgbl, 242; of “Uell, 277 
(0.26); 0 Grabs, 305 (n. 83) 

‘maul, bartaday of the Prophet of a saint, 
nd the Festivities ane poetry connected 
With it 79, 144-48. 150, 152,153, 196, 
198,159, 188, 238, 295 (8 13, 14), 290 
(0.28), 297 (n. 44), 100. 41) 

‘mond CTorhish mevla,barvday of the 


‘merkabah, “chariot,” an catty type of Jew- 
inh mysticism, 298 (n. 8) 

‘meviit kandill. the \lhumination at Muban 
‘mad’ birthday, 148. See also mawlaad 
‘mbm, the consonants of Mubasnunad’s 
mame, 114, 116, 217 

‘ihe (Pesan), “Kindness: sun." 128 
‘mild, “birthday.” 144, 146, 148, 452, 157. 
295 (0. 1), 296 (n. 20). See also maulid 
maul 

millet, “nation,” 251 

‘mim duasl, peayer connected with the letter 
‘min the Turkish Bektashi order, 114 

i'r), “ladder,” 159, 160, 171, 174: spe- 
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(0. $5); im erature, 36, 39, 27% (57) 

‘Nimmat, “high ambition,” 126, 248, 300 
(a. 49) 

honey. See Muhammad, likes certain foods 

‘ha, “he,” numerical value 5 + 6 = 11, 
‘chronogram for Mubammad's death 
(A.M. 11, A.D, 632), 266 (0. 3) 


donut wage, “the s00 of the moment,” the 
Sufi who lives in accordance with the Di- 
‘vine inspirations and does not plan forthe 
future, 169 

‘Wd al-adha, “the Feast of Offerings” dur- 
‘ng the pilgrimage to Mecca on the tenth 
day of the last hanar moath. 146 

“1d ak: far, "the Feast of Fastbreaking™ at 


tinadts nabaw', the Prophet's capacity for 
independent decision of canes not men- 
tioned in the Koran. 247 

“im latunt, “wisdom trom Me™ (Sara 
18:65), inspired wisdom, 7) 

dim, “leases of the comunity.” 20, 
in Shia wrage the true swocemsor of the 
Prophet, ‘Ali being the first imam, $9, 
118, 190, (41 the long bea in the Mus 
fiom rosary, 135 

Jmiuatio Christ, ¥2 

imitate Muhammadi, 32. $8.61 

Asin a-ha. 134. See also Perfest 
Man 

‘im yah, “[The unbelievers} almost had 

(Sura 68:51), verses recited against 

the Evil Eye, 109 

“ishg, strong, dynamic “love,” 310 

‘shiugiy kubir. gematna, developerent of 
separate words from each leter of a wud, 
107 

“igma, “Ithe Prophet’) being protected 
‘from error and sin), $4, $6, $860, 236, 
2768. 9) 

‘and, “chain of transmission” of hadtoh, 
26 

‘ra, the night journey (ef, Sura 17:1), 139, 
61 See also Mubammud, heavenly 
jourey 

‘stawd, “He stood upright” (Sura 53:6), 164 

tinge’. prayer for rain, 74. 279 (8. 33) 
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revealed in Mubammad, 293 (0. 45) 

jimi’, al-, “comprehensive,” the one who 
has heen endowed with the ninety-nine 
ames, 134 

Jasim, “noble,” 112, 204 

‘Ahad, “Moly Wat.” 5; hdd akbar, “the 
‘Greatest Holy Was,” against one’s wn 
evil qualities, $3 


4, polos 0 kala, 129) 

salma, the Profession of Faith, 129 

andil Parkish), festive day when the 
rwsaques are illuminated, 164 

arama, “miracles” of saint, 67 

arim, “noble,” 204 

auman, “concealing” the message, impor 
sible for a prophet, $8 

‘thalifa, successor, caliph, 18 

4Ahalgan wa Khulgan, “in nature andt moral 


qualities.” 45 

‘thanam al-anbiyi’, “The Seal af the Prop: 
ets” 96 

Khawum an-mubunwa. See Seal of 
Prophethowd 


‘tharm, “completion”: of the Koran, 4a; of 
the Sahih of Bukhari, 27 

‘thay, “sept” also “black down on the 
cheat,” 73, 273 (0. 95) 

tildfat. office of the caliph, succession, 
4 

thirgasi sharif, the Prophet's ckaak, 99, 24 

hiydna, "being treacherous,” impossible 
for a prophet. $7 

hulafa' ar rashidin al, “the rightly 
‘guided caliphs.” the first four successors 
of Muhammad, 19 

‘kidhb. “lying.” impossible for a prophet, $7 

adr. “infidelity.” 101, 299 (n. 12) 

‘urn, “Be!” God's creative word, 129 

‘mya, “agnomen,” 114, 266 (9. 38), 287 
{n. 28) 

‘sisa, “squash,” favorite vegetable of the 
Prophet. 44 
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|, connected with Gabnel, 118; symbolizes: 
‘worshipers, 290 (. 71) 

14, "00, none.” i calligraphy » “erooked™ 
double letter, 198 

‘Md tlhe id Allah, “There is 1 goo but 
God,” first half of the profession of faith, 
3,26, 106 

taitat al-qadr, “The Night of Might” (Sura 
97), 144, 272 (n. 83), 290 (m. 72) 

Last Judgment, See Day of Fadgment; 


93: prince of, 243 

Leben-Jeau Forschung, 6, 291 

(evha (Turkish; Arab. lauha), “tablet,” 
‘page with calligraphy, 28 

Aight of the imams, 130 

wa al:hamd, "the banner of praise,” 86. 
‘See alze Mubarrwnad, aad the (green) 
banner 

logos, 43 

uf, “Divine kiwiness, mercy.” reflected in 
Mubaromad’s face, 196 


‘m.snim, numerical value 40° 71, 289 
(n. 62), $07 (n. 142), Jo8 in. 153); of 
masth, 72:08 majd, 107; of mult, 107. 
117. of Muhammad, 114. 115. 148. 192, 
201, 204, 211, 217, 290 tn. 74); of Ab 
mad, 116, 117, 205, 212, 217; as Seal of 
Prophethonnd, 208: pointing wo md idigha. 
212} 08 veil, 240; like the bell of revels 
tion, 290 (n. 73) 

‘md jagha, “be dil not turn away” (Sura 
53:17), 163 

‘nd saigha, "(the eye) did nor swerve” (Sura 
53:17). 163, 212 

‘maddhiin arava, “those who peo 
fessionally recite praise songs for the 
Prophet.” 178, 302 (m1) 

‘madrava, theological college, 27, 228 

‘maghacl, the Prophet's wary and the liters: 
‘ture connected with them, 9. 273 (®. 93). 
274m, 107), 278 (m. 18), 279 (0. 43) 

mahbsabiyyar-« thud, “(Mubaenanad's) 
‘rank 4s God's beloved friend,” 290 
om) 

wahfil. “gathering.” 148 

mahonid, “praised,” 105, 106 
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maj." ghory.” 107 

‘mat'a al-ala, al, “the Supreme Company,” 
the angels, 433, 222 

‘malakat, “kingdom,” 126; “angelic world,” 
a2 

‘malang, itinerant dervish, 42 

‘matika-« mubwwwat, habitus of prophet- 
Dro” 229 

‘managid (Sia evans), “extraordinary 
feats, miracle stories,” 67, 157 

‘manird, “magical formula,” 115 

magiim al-mahmiad. al. the praiseworthy 
rank” (Sura #7-79), #07, 289 (n. 67) 

‘magi al: muhammad al, the Prophet's 
Jocation, 133 

‘ard meni, "the believer,” in Mba’ er 
‘munology the truly perfected Muslim, 
246, 305 (a. 78) 

marthaya, “threnwedy.” especially forthe 
martyrs of Kerbela, 20, 281 (n. $8) 

masth, “Chest.” 72 

‘maya, “rebellion. sin." 304 (0. $0) 

mathe, poem in thyming couplets: Ontos 
‘man Turkish, 115 of Sand, 195, 196; of 
‘Said, 2042 of Iqbal, 242; of “Url, 277 
(8, 26); of Ghalib, 305 (0. 83) 

‘maulid, birthday of the Prophet or a saint, 


15h, 159% th, 238, 295 (mn. 13, 14), 296 
(a. 28), 297 (n. 44), 310 (0. 41) 

smoiad Turssh mevli),burty of the 
Prophet. poetry rested at tvs occasion 
and at other festivities, 44, 147, 149, 
152, 195-57, 296 in. 20) 

maya. “ils” HOt 

‘merkaba, “chariot,” an early type of Jew 
ish mysticinm, 298 (n. 8) 

‘melt handil the summation at Mubam- 
‘mind's birthday, 145, See also mould 

‘mynd, the consonants of Mubaminad’s 
name, 114, 116, 217 

smihe (Resin), “kindness sun.” 128 

’ 148.152. 157. 

296 in. 30). See also maulid, 


ast 

‘mim das, prayet Connected with the leer 
‘min the Turkish Bektashi order, 114 

mira), “ladder” 159, 160, 171, 1745 Spe 
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cifically, Mubammad'’s heavenly journey, 
HOT, 141, 159, 161, 162, 164-66, 16, 
170, 172, 173. 17S. 203, 224, 299, 243, 
246, 247, 248, 290 (8. 72), 297 (m3), 
298 (nn. 5, 7. 8, 10, #2), 299 (nm. 12, 
£3), 300 (nn. 49, $0}, 308 (nn. $8. 60, 
66. 67) 

‘misbih, “lamp” (Sura 24°55), #24 

‘maswaik, the twig for cleaning the teeth. 43 

‘mu‘dtaba, “blaming.” 218 

‘madamonaom, “blameworthy” 07 

‘mufti, lawyer who ives a legal decision, 


Muharram. fist month of the lunar year. 
devoted 10 the memory of the martyrs of 
Kerbela, 20 

maja af vhant, “the Reformer of the 
second millennivm.” 216, See also Sus 
hind 

‘mu(jiza, “iimntable miracle of « prophet. 
on 

‘mukhammas, pace i fve-lined strophes, 
a3 

‘mul, “kingdows,” 107. 117 

‘muémin (ph, asc. mamindn, pr. fern. 
‘mucminae), “believer,” St 

‘muna. See mania’ 

‘munkir-( m'raj. someone who denies the 
heavenly journey of the Prophet, 399 
(o. 31) 

‘murid,“diciple”: creation is Mubary- 
mod's, tat 

‘musaddas, poets in six-lemed tropes, 89 

‘mushof, “copy of the Koran,” 45 

‘utd, “he whois dbeyed.” designation of 
Muhammad (Sura 81-21), 137. 204. 205 

‘musagarib. simple Arabo-Pervian meter, 
‘mainly used for epic poetry, 121, 204 

‘mut. “ne who obeys.” 137 

‘muwashshah, postclassical Arabic strophic 
poem, 189, 297 (n. 42) 


‘n. oumerical value $0: 71, 205; pointing to 
‘nar, “light.” 129 

naam, “Yes,” 198 

inabi (plur. anbiyd’), “prophet,” $7, 116 

‘nadir, “warner” (Sura 33:45), 109 


nafas ar-rahmdn, “the breath of the Merci- 
ful,” came to Mubammad from Yemen, 
n 

nafs, “self, lower soul, base faculties,” $3, 
376 (n, 18) 

nafst mafsl, “L myself,” exclamation of the 
‘prophets on Doomsday, 8,243 (0. 13) 

ajar, “bel.” 

nail (plur. ni‘al), “samdal,” 40, 42. See also 
‘Maulbammad, his sandals 

nau (Persian), “dew.” 205 

ndmiis, Nomen,” here an angelic figure, 
135, 296 (n. 64) 

nardabin (Persian), “ladder,” 174. See alsa 
mr) 

nasi, “graceful,” 112, 208 

rnasth, cursive sept also “abolition,” 28, 
M73 

rnasuttig, “hanging” calligraphic style used 
mainly im the Persianate areas, 37 

nail na'tiyye, poetry in praise of the 
Prophet, 176, 178, 247, 305 (n, 78); of 
Miami, 112, 089, 191, 205~7, 265 (n. 24), 
-a8o (in. $5), 288 (m. 37); Dakni, 124, 
‘Sindhi, 177; Arabic, 188, 189; Persian, 
195, 197, 198, 209, 237, 307 (n. 433: 
Unda, 196, 209, 211, 242, $og (in. $9); of 
‘Wagi, 205. of Sadi, 204; of Naziel, 208, 
245, 300 (8. 49), of Ghalib, 227; of 
‘Shaugl, 334: of lqh, 241; in Shina, 287 
(n. 22); of al-Witrl, 903 (n. 40), of Sayyid 
All, 903 (n, 46), of Niztionl, -yos (mn. 82); 
of Bedil, 907 (n, i. of Nef, N07 
(144) 

nauisa, cerememal drumming at the door of 
srandees, 203 

Night of Might, lailat al-gadr (Sura 97), 
144, 199, 271 (m. 60), 273 (on, Br, 9), 
290 (n. 72) 

Ama, “bounty,” 198 

Ninety-nine Names of Gos, See asm’ al 
rusna, al- 

Nisdows Mustafa 4 

rdbuwa.~propetood.” 137, 254 

li, “Wight: mir a-ha, “Light of Right 
Guidance,” 32, 124: ni al-anvér, “light 
of lights,” 129; mir Muhanonad, "Mu- 
‘bammad's light.” 122-26, 129, 140, 292 
{20}, See also anwar; Muhammad, his 
ight 
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paighambur gul, “the Prophet's flower." 49 

Fen, primordial, 106, #57; as part of Mu- 
‘hammad, or his spat, 128, 130, 135, 
244 

Perfect Man, al-insd al-hdmil, 4. 134, 137. 
142, 178, 219, 231 

‘pericleos, changed from paractesos, 108 
See also Pasaclete 

profession of faith, 3, 8, 26, 85, 106, 
128, 130, 141, 192, 208, 217, 246, 272 
{n. 72): ts second half, relating to Mu 
bbammnad, 3. 26. 65. 134, 207 

‘purus Sakia, “peimodial Man” in the 
Hindu tradition, 294 (n. 76) 


numerical value 100: i siharfi, 212, 288 
(n 38) 

‘gab qausain, “two bows" length” (Sura 
59:9), 99, 108, 163, 212, 274 (n, 60), 
29 (n. 66) 

‘godam rasa, the Prophet's footprint in 
stone, 42, 43 

qd, “free will,” 195 

‘qahr, “Divine wrath,” manifested ia Mu 
‘banunad’s black hair, 196 

‘qaiida, Jong monortyme poem usually 
containing, afer an erotic introduction, a 
deseription of a journey toward the person 
who isthe abject of the poet's praise; gen- 
‘rally, an encomium, 91, 136, 157, 189, 
190% by Gis, 145; by Kase Zi 
Ii, 179; the Burda 185: by Shag 
118; by Kinga, 204; by Jam, 306, 280 
(8, $5; by Nazis, 208; by “Url, 277 
(a. 26) 

qasion,*wellshaped,:” 143, 304 

‘gal, “word,” 26 

‘garwewll, “singer.” 108, 109, 208, qawwdl, 
rnvscal sessions with predominantly reli 
gious music, 125, 126, 196 

(gayyaim, the highest saint, through whom 
the world subnnts in Surhif's theokogy 
218, 219, 368 (n. 6), 309 (0. 6) 

ible, “direction of prayer.” 39. 190; qi 
‘ofthe Universe is Mubammad, 73 

qul, “Say!” —Divine address to the Prophet 
inthe Koranie revelations, 199, 305 
in 97) 

-quin, “Rine!™ (Sura 74:1), Divine order to 
the Prophet, 250, 287 (n. 24) 
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-qurb al far, “piety t0 Gos by 
‘means of the legally prescribed duties,” 
the way ofthe propbets, 222, 225, 246 

‘garb on-namsifi,“pooximity to God by 
means of supererogatory works of piety,” 
the way of the saints, 222, 223 

gus (plu. of gs) popular preach 
ens. 67 

‘guib, “Pole, Axis.” the highest member of 
‘the mystical ierarchy, 138 

qunrwat qudsiyya, “faculty of sanctity.” 
29 


‘radif. the repeated hyme-wond oF rhyming 
semtence in a phazal oF gash. 74. 191 
‘rafraf (Sura 55:76), a mysterious heavenly 
vehicle or cushion, £71, 300 (n. 49) 
‘rahim. “merciful,” name of God and of the 

Prophet, 110 
raha), “mercy,” 74, 107; equivalent of 
“rain, 
‘rabymatan til alamin, “as mercy for the 
‘worlds (Sura 21:107), 16, 253. See also. 


(72); rand Allah, 139, 134; rash 
‘atram, “the noblest messenger,” 11; 
‘aval rahmat, “the messenger of 
snerey.” 347 (0, 28) 

ral, “mild” name of God and of the 
Prophet. 110 

Resurrection, 12. 47. 62. 79. 91. 96, 101, 
107, 196, 160, 210, 2R4(n. $1). See alo 
Doomsday; Day of Judgment 

risa. the office of the ras, prophetic of 
fice, 137. 254: risdlaypandh (Persian), 
“shelter of the prophetic office, 

Rose: from the Prophets perspiration, 3. 
16S. 270.(n. 43), Mulbanmas beautiful 
like @ rose, 39: bis nose like a white Foye, 
” 


5. sin, 109. 287 (9. 21) 
" mathanl, "the seven double ones" 
(Sura 15:87), 63 

sahaha, the Companions of the Prophet. 
23,26 

sald, “greeting.” literary genre, especially 
in Persian and Urdu, 93, 190, 194, 287 
(a. 27), 303 (0. 45), 307 (n. 130) 
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{lat ‘ald Muhammad, “blessings apon 
Muhammad, 92. 93 

salandt sharif, the formulas of blessing 
‘upon the Prophet, 92, 94, 98, 99, 103; 
alert al- mashishie a>, formalas 
‘of blessing ascribed to the medieval Newth 
African Sufi Toa Mashish, 94 

sama’, “hearing,” mystical concer, often 
with whirling dance, 99. 145. 174 

samad, “Eternal.” 00 of Go's names, 


198 
‘yanam, “idol,” 198 
sarap. poetical description of the Prophet 


"from bead 10 we,” 271 (8, $7) 

sxarwari hinds, “the leader of the wni- 
verse," 113 

sayyid (ple nda), descendant of Mu- 
hhammad, especially through bis grand- 
sons Hasan and, preferably, Husain, 21, 
194. 219, 224. 242, 266-67 (44), 281 
(0. $4); sayyid al mursalin, "loed of the 
mesenger," 62; sayyidnd, “our lord,” 
fe. Muhammad. 114 

‘Seal of Prophethod, KAdiam an-muburewe, 
‘mark between Mubammad's shoulder- 
blades. 11. 4, the letter m comparable to, 

. 205; a8 talisman, 91. 92 

‘Seal of the Prophets, $6 

‘Seal ofthe saints, 133, 

seeran, See sre) 

habs bard, tbe night of fll moon in 
‘Shab, the eighth lunar month, im whic 
the destinies are fixed for the next year, 
‘7 

shafiia, “mtercewsion,” 4, 86, 91, 104, 


haf, “inerwessn.” 84, 204, 241. See also 
Mubammad, as imercessot 

shahiida, “profession of faith.” 100, 373 
(®. ”) 

‘haiti, Satan, satanic of epative qualities 
inman, 

sham. "good qualities.” 33-34, the; 
sham itmdma description of the Prop 
ts Jooks and qualities, 36 

shai mab, “the candle ofthe assem 
bly.” the most radiant apd atracuve per 
son in a gathering, 123, 

‘haga al-qamar, “spliting of the mace” 
(Sura 54:1), 69, See also Mubammad. 


splits the moon 

shart, “law.” the Divinely given law, 72, 
141, 199,219, 221, 224, 234, 294 (8. 75) 

sharif, “noble,” belonging to the Prophet, 
25; (pur. athraf), descendant of the 
Prophet, 21. 146, 267 (n. 44) 

shan Wil, “the pasty of AN,” 19. See also 
Shia 

shift, “healing.” 33, 1995 sifahdna-i 
Hips, the Mijas as » place where one 
finds spurtual bealing, 243, 

‘hua (plu. of shai), “witnesses,” 251 

td, “my lend.” appelation of Mulan 
sad 114 

dg, "tratfulness,” quality of » prophet, 


2 

stharft. “Golden Alphabet,” 157. 166, 212. 
283 (8. 27), 9K4 (0. 51), 285 (0. 95), 268 
(0. 34), 204 (R. 74), 305 (0. HY), 307 
(n. 143) 

sre). “grag.” especally of the 
Prophet, 9. 364 (0, 4), 297 (n. 46), 310 
(0. 44); rat movement, 291, 232, 234, 
24h 

arian vanir, 4 shining lamp” (Sura 
2:46), 109, 1345 127, 197, 149 

subhanl, “Glory be wo me!”—exclamation 
‘of the mystic Bayeekd Bistial, 64 

summa, “castor,” the Prophetic tradition, 
21, 26, 20-92. 43s 50, $4 152) 198, 199, 
216, 218, 228, 233, 20, 266 (n. 41), 268 
(0, 2), 369 (n, 26), 281 (n. $8); sinner 
‘Turish), “cicumeision,” 152, See also 
Suna 

sunnitrash, “Sunnicizes.” sre adherent to 
‘the swan, 31% 


{aba al-jamyya, a. “the Yoalizing na- 
ture” of the Prophet. 133 

abi, “physician,” 42, 209 

‘Tablet, the well-preserved, 107, 157; from 
‘Mutarmmad’s fight, 128; Muhammad 
as. 244 

tabligh, “propagating the message,” quality 
of a prophet, 57 

sadhyi, protongation of a poem, 303 (n. 41) 

‘afl. “preference,” 61 

shir, “pare.” 109 

tahal, “rubbing someone's gums with sa- 
iva” 275 (0. 92) 
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1'ifa, "group, branch, guild.” yor (w. 12) 

tajihul al-arif, “feigned ignorance.” » the- 
torical play, 187 

tajrid, “isolation,” 288 (0. 38) 

tathmis, extension of a poem into five timed 
stanzas, 143, 184, 303 (n. 41) 

Aalab al hadith, traveling “in search of 
‘hadith 269 (0. 4 

ta'tiq, the “hanging” style of Persian writ- 
ing, 73 

tagrir, “silent approval,” 26 

Jarannum, "reciation,” 156 

{ariqa(i), “the mystical Path,” 144, 2195 
‘ar-tarigaal- muhammadiyn. “the Mu 


‘cal movement in India in the eightcenth 
and nineteenth centuries, 216, 219, 223. 
225,227 

tarj and (Persian). staph: poem with & 
‘connecting, repeated line, 206 

ashi, the erotic introduction of a ganda. 
t90, 211 

ashi, splitting” aod filling the verves of 
‘8 qaylda with akditional lines, 183 

tayliva, the formula of blessing wpon the 
Prophet, 92-9, 96-99, 10, 110, 114, 
303 (0. Ma) 

tauhid, confession that Goat tx One, mono- 
theism, 184, 229, 251 

‘thu. “one-thied.” large, decorative cur 
sive calligraphic style, 28 

{ib an-nabawi, at-, “Prophetic mei- 
cine,” 45 

Aint. “effigy.” 170 

‘gh, imperial standan made of yak tails, 
109 

‘tughrd, handsign of a nuke, 171. 305, 00% 
usually a decorative pce of calligraphy 
that forms a closed figure. 95, 120 

‘Two tows length (Sura $39), 186. 299 
(a. 20). See also qr youscin 


“whiadivya, “he stage of ‘ahd.” servantship, 
ns 

‘ila-azm, “tone with firm iteation” (Sura 
46:34). 96 

Umm abina, “her faber's mother” epithet 


of Fatma, 18 

Umm al-knib, “the Mother of the ook,” 
the heavenly prototype of the Koran, 72 

swam, “comnmunity” 62,71, 144,233.28) 
(0, 4; una marhima. “the commu: 
‘nity that was granted mercy,” 87, 218; 
seman muslimatan laa “as & Musi 
‘comanunity for Thee” (Sura 2:122), 251; 
swmmatl uma, “My community!” —the 
Proper’ exclamation at Doomsday, 5, 
282(n. 13) 

snd, "walenered” (Sura 7157-58). 17, 
7-74, 121, 126, 201, 278 (n.17), we 
‘maya. “the quality of being walettered,” 
284 (8, 58), See ale Mubosmunad, a8 un 
leneres 

‘wmra, “the lessee palprimape” to Mecca 
‘ouside the official month of pulgnmage, 
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‘ug (pr. of ‘ag, “imeltigences,” 127 

serwe hasana, “beautifl model” (Sura 
3921), 8, 16,26, 235, See also Mubany 
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sewaist, Sufi who has no been initiated by a 
living master, 22 


Wirid-duhd, “By the Morning Light! 
(Suea 93.1). 198. See also Mutumninad, 
as "Morning Laght™; bis face as "My the 
‘Mormang Light” 

swahdaniyya, Divine “unity.” 290 (n. 71) 
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attitudes toward Muhammad changed consider- 
ably as his role as a leader and moxtl for social 
and political conduct became apparent in the 
last century. By using poetic texts and artistic 
expressions and by examining daily Muslim re- 
ligious practices, Schimmel allows us to see the 
gentler side of Islamic religious culture 

Originally published in German as Und Mu- 
/hammad Ist Sein Prophet, this is the first En- 
glish-language book to deal with all aspects of 
the veneration of the Prophet Muhammad, 
Schimmel’ enlarged translation of her text 
treats Muhammad's role in modem Islamic life 
with numerous examples that clarify the vari- 
‘ous attitudes toward him, With subtlety and pre- 
cision gained from a lifetime devoted to Islamic 
studies, Schimmel provides a much-needed un- 
derstanding of religion as it is experienced and 
practiced in the Isamic world 


Annemarie Schimmel is professor of Indo- 
Muslin Culture, Harvard University, Her many 
books include Mystical Dimensions of Islam, 
Islam in the Indian Subcontinent, Gabriel's 
Wing: A Study into the Religious Ideas of Sir 
Muhammad Iqbal , and Calligraphy and Islamic 
Culture. 
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“Beautifully written, The best and most comprehensive 
study on Islamic mysticism in the English language 


Religious Studies Review 


“Students of Islam and of comparative religion—as well as 
those who respond to mysticism—are deeply in the author's 
debt for giving us what will surely be the standard treat- 
ment of Sufism for a long time 


America 


